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INTRODUCTION 


Earlier writers 
on Jaina N5*a)'a. 

Umasvami. 


Kundakunda- 

charya.' 

Samantabhadra. 


Piu'ikpamukham is a standard work on Jaina 
Nyiiya pliilosopliy. The earliest writers on this sub- 
ject wore Kundakniiduchilrya and Umasvami or 
UmasYiiti ( 1st century A. D. ). Umasvami wrote 
his work Tattvarthadhigama Siitra in the form of 
aphorisms. Pariksamnkham is also written in the 
same style. Commentators to Tattvarthadhigama 
Sutra were many and the most famous of them 
developed this subject in their commentaries. The 
following among them are worthy of special men- 
tion : (1) Pujyapada Devanandi, a Digamvara, 
the writer of Sarvartha-siddhi ( 5th century A- D. ) ; 
(2) author of Gandhahasti Mahabhasya ( Samanta- 
bhadra according to the Digamvara view, or Siddha- 
sena DhTikara according to the Svetamvara view or 
Siddhasena Gani according to another view ) ; (3) 

Akalahka, a Digamvara, the wiiter of Tattvartha- 
raja-varttika ( 7th century A. D. ) ; and (4) Vidya- 
nandi or Vidyananda, a Digamvara, author of 
Tattvartha-^loka-varttika ( 9th century A. D. ). 

Kundakundacharya is the author of many works 
the most famous of them being Pravachanasara, 
Pauchastikaya-samayasara, Samayasara and Niyama- 
sara. 

Samantabhadra ( 2nd century A. D. ? ) a Digam- 
vara scholar saint whose date has not been definitely 
ascertained ) was the author of the famous work 
Apta-mimamsa. Akalahka Deva wrote a commen- 
tary on this work entitled Asta-sati. Vidyananda 
or Vidyanandi wrote a commentary on Asta-sati 
entitled Asta-sahasri. Yuktyanusasana is another 
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Siddhasena 

Divakara. 


Haribhadra. 


Akalanka. 


Manikyanandi. 


important work of Samanta-bhadra among his 
voluminous writings. 

Siddhasena Divakara, a Svetamvara ( 6th or 
7 th century A. D. ) wrote Nyayavatara a short 
rai'se an J&in& A cammeniacY 

on this was written by Siddharsi ( 10th century 
A. D.) and Chandraprabha Suri (12th century 
A. D. ). Siddhasena’s other works are Dvatrinlika 
and Sammati Tarka the latter commented on by 
Abhayadeva Suri ( 10th century A. D. ). 

Haribhadra Suri the author of Saddar^ana- 
samuchchaya lived about 700 — 770 A. D.* Guna- 
ratna ( 15th century A. D. ) wrote a commentary 
of this work. 

Akalanka Deya the great Digamvara wiiter 
developed in elaborate treatises the subject of Jaina 
Nyaya philosophy. His Tattvartha-raja-varttika, 
Asta^ati, Nyaya-vini^chaya, Laghiya-straya, Pra- 
mana-sahgraha etc. show the masterly way in which 
he handled this subject and all writers who followed 
him, modelled their writings on his treatises. 
Manikyanandi the author of Pariksamukham was 
the first writer who condensed the subject in the 
form of aphorisms taldng materials from Akalanka’s 
works. Many commentaries of Pariksamukhain 
the most famous among them being Prameya- 
kamala-martanda by Prabhachandra and Prameya- 
ratna-mala by Ananta-virya came to be written and 
a large number of commentaries on Prameya-ratna- 
mala exist in manuscript fonn in many Jain libraries 
scattered throughout India. The .work Pariksa- 


^ an article in Hindi published 

fiT tfiTfiT Sshftya SaModhaks, Bhsga Aaka I. 



Deva-Suri 


Hemacliandra. 


Laler works 
on Jaina 
Nyaya. 


nmkliniii received such a. celebrity tliat Deva-stiri 
( IKli century A. D. ) ^YrotG Pramana-naya-tattva- 
lokiilaulvara willi its commontaiy Syadvada-ratna- 
kara closely imitating the aphorisms of Pariksa- 
mukhani and substituting merely synonyms in many 
of the aphorisms. Ratnaprabha-suri ( 12th century 
A. D. ) wrote a commentaiy Syadvada-ratnakarava- 
(arika to Syiidvada-ratnrikara. Raja^ekhara ( 14th 
century A. D. ) wrote a Pafijika on Ratnaprabha’s 
work and Jilanachandra ( L4th century A. D. ) 
wrote a Tippana to the same. 

The next great writer was Hemachandra who 
wrote voluminous works on almost every subject. 
His celebrated work Dvatrihsika on the model of 
Siddhasena’s work has been commented on in detail 
b}’’ I^Iallisena ( I3th century ) in a commentaiy 
entitled Syadvadamahjari in which different systems 
of Hindu, Bauddha, Churvaka and other systems of 
philosophy have been reviewed and criticised. 
His famous work on Jaina Nyaya is Pramana- 
mimamsa a portion only of which has up to this 
date been discovered. 

]\Iany other more or less important works on 
Jaina Nyaj'^a such as Nyaya-dipika of Dharmabhu- 
sana, Saptabhahgitarahgini of Vimala-dasa, Patra- 
pariksa and Apta-pariksa of Vidyananda, Prama- 
laksma and Pramana-pariksa of Vidyanandi, Jaina- 
tarka-bhasa, Jaina-tarka-varttika, Naya-chakram, 
Naya-pradipam, Naya-rahasyara, Nayopadesah, 
Pramana-nirnayah and innumerable glosses on the 
standard works and their commentaries already 
mentioned came to be written, but no new view- 
point was adopted by any of these later writers 
whose main object was to explain or amplify the 
view of older writers. 
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The goal of 
Nyaya 
philosophy . 


The real object of the Nyaya philosophy in the 
Hindu sastras was propounded as attainment of 
liberation*. In Brihadaranyaka Upanisad, the sage 
yainavalk}^ told his wife ]Maitreyi that we should 
leam about tbo soul, uudorstaud it and meditate on 
it'. For proper understanding of the nature of a 
thing, help of the Nyaya philosophy is essential. 
It is said that we suffer misery because we have 
false knowledge regarding the soul, such as consi- 
dering the body as soul. When we perceive the 
eiTor of such a wrong belief, we get tine knowledge'^. 
The Jain view also is that the Nyaya philosophy 
leads to right faith, right knowledge and right con- 
duct which produce liberation"*. 

Difference in philosophical news is based on 
different lands and methods of appreciation of the 
one eternal truth All Indian philosophies aim at 


1. l” Gautama Nyaya Sutra I. 1. 


Nyaya-varttika by Udyotkara. 

^ ^ ^ Brihadaranyaka 

Upanisad. 4. 4. 5. Sahkaracharya has mentioned that Manana 
as laid down in the word “Mantavya” is to be made by Tarka 
l” This gives rise to the development of the 


Nyaya philosophy. 

3, l” Nj^aya Sutra, 4. 2, 1. 


Ibid. 4. 2. 35. 

4. See Pages 3 and 4. 
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. 

l.hc atlniniuont of real happiness and destruction ' M" — ’ 
misery. In Yogavasistlia Eamayana it is men- 
tioned : “0 Eama ! the idea of creation consist- 
ing of Ahanikara, ManaSi Buddhi etc. which have 
been described by me as modification of one, are 
differently described by the authors of Nyaya philo- 
sophy. The Sahkh}^ and Charvaka philosophies 
have described the same differently. The followers 
of Jaimini (Alimamsa philosophy), Arhats ( Jainas ), 
Bauddhas, Vai^esikas and others of peculiar views 
like Pancharatras have described the same in differ- 
ent manner. All of them however will go to the 
same eternal goal as passengers from different places 
travelling at different times reach a particular 
city”.‘ 

The great masters of philosophy knew this truth 
and in ancient times though each propoimded his 
own theory and even criticised the views of others, 
intolerance was absolutely absent. All great teachers 
and writers were alwaj^s eager to learn what others 
have thought and said on a particular question and 
an attempt was always made to discuss a particular 
point from different aspects. There is indisputable 


1 . 1 

'snrqsn u 

Utpatti Prakarana 96. 48-51. 
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DifierenL 
systems of 
Indian 
philosophy. 


j^stika and 
Nastika 
philosophies. 


evidence that Buddha discussed the views of the 
Jainas as well as of other sects in his time. There 
is evidence of such discussions by Sri Mahavira the 
twenty fourth Tirthahkara of the Jainas. 

The first attempt to give a concise view of the 
different systems of philosophy was made by Jain 
sage Haribhadra Suri in his Saddarsana-samu- 
chchaya. In this work he has described (1) Bauddha 
(2) Nyaya (3) Sahkhya (4) Jaina (5) Vaisesika and 
(6) Mimamsa systems of philosophy.^ We find 
that within Sankhya, he has also described Pataiijala 
philosophy and witliin Mimamsaj he has dealt with 
Purva-mimamsa as well as Uttara-mimamsa or 
Vedanta. Thus though Haribhadra’s work is named 
“A compendium of six philosophies”, in reality it 
treats of eight systems of philosophy. In Viveka- 
vilasa by Jinadatta Suri ( 1 3th century ) the same 
enumeration has been followed. Baja^ekhara Suri 
( 13th centuiy ) mentioning these six ( really eight ) 
systems of philosophy has stated that the Nastika 
views cannot be accepted as philosophies.” 

It is necessary to understand the difference of 
Astika and Nastika philosophies. Though Madha- 
vacharya in his Sarvadarsana-sangi’aha has described 
sixteen systems of philosophy viz. (1) Charvaka 


Saddar^ana-samuchchaya 3. 
2. ^ ?r<^T 1 

Saddar^anasamuchchaya Page 1 

(Yasovijaya series, Benares) 


(2) Baiiddlia (3) Arhata. (4) Ramanuja (5) Madliava" 
(0) Paisupata (7) Saiva (8) Pratyavijua (9) Rasesvara 
(10) P^ulini 5 ^a (11) Nyajm (12) Vai^esika (13) San- 
kliya (14) Yoga (15) Purva-mimamsa (16) Uttara- 
mimanisa, it is on the basis of the distinction of the 
Astika and Nastika philosophies that the so-called 
Nastika philosophies came to be excluded in the 
subsequent list of approved philosophies. By six 
systems of T ndian philosophy, according to current 
acceptance Kyaya, Vaiscsika, Sahkhya, Pataiijala 
(Yoga), Mimamsa and Vedanta are understood. 
Tlic Jaina and Bauddha philosophies were excluded 
from this list by later writers on the ground that 
these systems are Nastika philosophies. Raghu- 
nandan has quoted a verse from Hayasirsa-paficha- 
ratra that the philosophies of Gautama, Kanada, 
Ivapila, Pataujali, Vyasa and Jaimini are the only 
six systems of philosophy*. 

Tlie word Niistika is differently interpreted. The 
derivative meaning from tlie Sutra of Panini” is 
taken to be '‘he who does not accept Paraloka or exis- 
tence after death”'"* The second interpretation is 
that by Nastika we mean the person who does not 
accept the existence of Isvara'*' and the third 


1 . 1 

5^^ 11” Devapratisthatattva. 

2. ^ l” Astadhyayi of Panini. 4.4.60. 

3. ‘ ^ i 

^r^jqq^ U” Ka^ika. 

4. 1 

^ n” Nyayakosa. 


• •• 
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meaning is that Nastika indicates the man who 
denies the authority of the Vedas^. 

Now, if we accept the meaning of Nastika as one 
who does not accept Paraloka (existence after death), 
Karma and the fruits of Karma, we cannot say that 
Jaina and Baudha philosophies are Nastika philoso- 
phies for both of these systems of philosophy accept 
these. 

Again, if we interpret ‘Nastika’ to mean ‘denying 
the existence of Isvaiva’, the Bahkhya as well as Mi- 
mamsa systems of philosophy should be taken as 
Nastika philosophies as neither Kapila nor Jaimini 
has accepted the existence of a creator (I^vara). But 
we have shown above that these two systems of 
philosophy have not been excluded from the list 
of six philosophies on such a ground. 

The conclusion is therefore inevitable that to call 
Bauddha and Jaina philosophies “Nastika”, the third 
interpretation of the word “Nastika” viz. denying 
the authority of the Vedas, must be accepted, for 
these philosophies do not accept the Vedas as eternal 
or as infallible. The Bauddhas accept two 
Pram an as, Pratyaksa and Anumana and do not 
accept the authority of the Vedas. ~ In Jain 


1. 1” Institutes of Manu. 


Nyayamahjan. 

Nyayamafijari. 

For a full discussion vide a Bengali article “Astika and 
Nastika Darsana” l^y Dr. Ashutosh Ba.stil, 




IX 


pliilosopliy Agama (^YO^ds, signs etc. of an Apta 
or relial)le person), has been accepted as a variety 
of Pramana hut the aiitliority of the Vedas has not 
been accepted^. 

But this exclusion of J ain philosophy was effected 
at a veiy late stage. We find that its doctrines were 
attempted to be refuted in the Vedanta-sutras, and 
Kumarila and Safikaracharya levelled their argu- 
ments against certain Jain views such as existence of 
omniscient beings. There cannot be any doubt that 
all the different S 3 ’’stems of philosojDh}’- whether the 
same were S^stika or Nastika according to different 
interpretations were thoroughl)’^ studied and in confer- 
ences before saints, kings and scholars, discussions 
and refutations of various doctrines were of veiy fre- 

A 

quent occurrence. We find in Saktisahgama Tantra 
[between 1555 to 1601 A. D.] that Jaina philo- 
sophy was taken as one of Kali Darsanas" Even 
Jaj’-anta Bhatta the celebrated Hindu author of 
maujari [9th century] accepted Jaina philo- 
sophy to be authoritative'^* 


1. Vide Pages 44 to 49 of Prameya-ratnamala appended to 
this work in which the view that Agama can include the Vedas is 
refuted whether it be accepted that the Vedas are Pauruseya 
( produced by human beings ) or Apauruseya ( not produced by 
human beings and eternal ). 

A 

2. Saktisangamatantra edited by Binay^atosh Bhattacharj^a 
M.A. Ph. D. (Gaekwad Oriental Series). 

3. • Jayanta Bhatta began his argument that others can be 
Apta like the author of the Vedas, sajdng 

His conclusion is exemplified in the verse : — ■ 

^ ^ 11” 


P—2 
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Nomenclature 
of Nyiiya. 


The name “Nyaya” came to be applied later to a 
system of philosophy which dealt with logic. The 
original name was “Anviksiki” from Anviksa (dis- 
cussion). Fruitless Tarka Vidya was always discour- 
aged ‘ but that Anviksiki which will lead to the 
attainment of a knowledge of self was always regar- 
ded as a subject to be learnt. In Manu-samhita we 
find that a King should learn Anviksiki”. Eaja- 
sekhara in his Kavya-mimamsa has mentioned that 
Anviksiki knowledge is of two kinds, being of the 
nature of Purvapaksa and Uttarapaksa and that 
Jaina, Bauddha and Charvaka systems are of the 
former and Sankhya, Nyaya and Vaii^esika systems 
are of the latter kind'^. 


In Chhandogya Upanisad (VII-1) and in Maha- 
bhasya of Pataujali, we find Nyaya philosophy named 
as “Vako-vakya.” Vatsyayana mentioned the five- 
limbed syllogism (for Pararthanumana) as Nyaya. 


After describing persecution of persons who set up new sects 
for worldly enjoyment and profligacy, by king Sankaravarma of 
Kashmir, Jayanta Bhatta says that the doctrines of the Jains etc. 
are not such : 

1. Vide: Maha- 

bharata Santiparva 180. 47. To what extent such wrong arguments 
can proceed will appear from the attempt of sage Jabali to dissuade 
Kama from going to the forest to fulfil the vow of liis father. 
Bamayana. Ayodhyakanda. Canto 109. 

2 . Manu-samhita, 7.4,3. 

3. Kavjmmimamsa. Chapter 11, 




From analogy the science propounding this has also 
been called Nya3^a*. 

The Hindu and Vaisesika philosophies 

are mentioned as Yauga by Jain logicians. The 
Vaisesika S3’’stem is earlier than the Nyaya philo- 
soplty and its logical principles are accepted b3’- the 
latter. ‘‘The Nyaya anatyses the different wa3'^s in 
which our knowledge is acquired. They are said to 
be intuition (Prat3’'aksa), inference (Anumana), com- 
Essence of pfi^’ison (Upamana), and verbal testimony (Sabda). 

Nyaya-Vai^esika Though Prat3^aksa originally meant sense-perception, 
principles of it soon came to cover all immediate apprehension 
reasoning. whether thi’ough the aid of senses or otherwise. It 
is knowledge whose instrumental cause is not 
Icnowledge (Jiianakaranakam jnanam). In inference 
comparison etc. we require a knowledge of premises 
or of similarity, but such knowledge is not an ante- 
cedent condition of intuition. The word is used for 
the result or the apprehension of the truth as well as 
the process or the operation which leads to the 
result. 

Sense-perception folloAVS on the modification of 
the self produced b3’’ the contact of the senses with 
their objects. Two kinds of perception are distin- 
guished, determinate (Savikalpaka) and indeter- 
minate (Nirvikalpaka) which correspond roughly to 
Imowledge about and acquaintance with an object. 

Inference operates neither vdth regard to 
things unknown nor with regard to that known 


1 . In Subalopanisad we find : l” 

In Yajnavalkya Samhita we read : l” Some 

also use the word Niti to mean N3'^a3m e-g. 

Milinda-panlia. 
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definitely for certain ; it functions only with regard 
to things that are doubtful.’ (N. B, 1 1, i.). It 
derives a conclusion from the ascertained fact of the 
subject possessing a property which is constantly 
accompanied by another. We ascertain that the hill 
is on fire from the fact that the hill has smoke and 
smoke is universally accompanied by fire. Infer, 
ential reasoning is stated in the form of a syllogism 
of which the five members are : 1. Proposition 
(Pratijna) : the hiU is on fire ; 2. Beason (Hetu) : 

because it smokes ; 3. Example (fldaharana) : 
whatever shows smoke shows fire e. g. a kitchen ; 
4. Application (Upanaya) : So is this hill, and 
o. Conclusion (Nigamana) : therefore, the hill is 
on fire. The first member states the thesis to be 
established. It is only a suggestion. It contains a 
subject of what is observed, which is generally an 
individual or a class, and a predicate, which is to be 
proved. The subject is the minor term ( Paksa, 
Dharmin) and the predicate the major (Sadhya, 
Dharma). The second member of the syllogism 
states the presence in the minor of the middle term 
called gi'ound (Hetu). The third takes us to the 
basis of inference, the major premise. Though 
Gautama and Vatsyayana may not have regai’ded 
the example as the illustration of a general inile later 
Nyaya looks upon it as the statement of an invari- 
able concomitance between the mark and the charac- 
ter inferred (Vyapti-prati-padakam Vakyam). The 
conclusion re-states the proposition as grounded. 
Hagarjuna is given the credit for dispensing with the 
last two members of the syllogism as superfluous. 

Universal propositions are reached through 
enumeration, intuition and indfrect proof. Uninter- 
rupted agi-eement (Niyata Sahachaiya) reinforced 
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by absence of exceptions ( AYinabhava-rupa- 
sanibandha) leads to unconditional concomitances. 
Nature does not always supply us with positive and 
negative instances of the necessary type. In such 
cases indirect proof (Tarka) may be used. By 
pointing out the absurdities m which we are landed, 
if we deny a suggested hypothesis, we indhectly 
prove its validit 5 ^ Even when we observe all 
possible cases and strengthen our conclusion by 
indirect proof we cannot reach absolute certamty. 
Experience of sensible particulars, however thorough 
and exhaustive, cannot give rise to universal relations. 
Gangesa recognises the non-sensuous (Alaukika) 
activity involved in the apprehension of universals 
(Samanyalaksana)*.” 

In my commentary on the Pariksamukham, I 
have pointed out in detail where and in what manner 
J ain logicians differ from the above views of Hmdu 
Nyaya and Vaisesika Philosophies. 

Pramana is the main theme of all Nyaya philo- 
sophies. Different systems admit different number 
of Pramanas In Tarkika-raksa ( 1 1th century) we 
find; ‘"The Charvakas accept only one Pramana 
viz. Pratyaksa ; Kanada and Buddha accept two 
Pramanas Pratyaksa and Anumana; the Sankhya 
S 3 ’^stem and some sects of Nyaj’^a philosophy ack- 
Praraanas. nowledgo three Pramanas viz, Pratyaksa, Anumana 
and Sabda; some followers of the Nyaya philosophj’^ 
accept fom' Pramanas, Pratyaksa, Anumana, Sabda 
and Dpumana; Prabhakara (one school of Mimamsa 
philosophy) accept five Pramapas, Pratyaksa, Anu- 


1. S. Eadhakrishnan : Indian Philosophy^ Enc 3 ’^clo. Britt. 
Vol. 12. Page 250. 
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mana, Upumana, Sabcla and Ai’thapatti; tlie Bliattas 
(followers of Kumarila Bhatta^ another school of ]\Ii- 
mamsa philosophy) as well as the followers of the 
Vedanta philosophy accept six Pramanas viz. Pra- 
tyaksa, Anumana, Upamana, Sabdaj Arthapatti and 
Abhava.”^ 

The earliest detailed reference to the subject of 
Pramana in Jain Nyaya is found in the Tattvartlia- 
dhigama Sutra of Umasvami. The twelve Ahgas of 
the Jainas prevalent at the time of Sri Mahavira 
only give a hint of Anekantavada but no specific re- 
ference of Pramana, Naya or Sapta-Bhangi is found 
in the same. Kundakunda in his Pravachanasara 
has mentioned the two kinds of Pramana viz Pra- 

(1) !g?T: l 

=5ff5rFff| swi^: ii 

Tarkika raksa by Varadaraja 

Writers like Varadaraja as above have termed scholars who 
have formulated different views from the same of Gautama as 
‘^'Nyayaika-desins”. Mallinatha in his commentary on Tarkika-raksa 
has explained Nyayaikade^ins as Bhusana and others 

i”) The Jain scholor Gunaratna in his commentary on 
Saddarsanasamuchchaya ( Haribhadra Suri ) has mentioned a 
commentary called Nyaya-bhusana among the eighteen commenta- 
ries of the work Nyajm-sara by Bha-sarvajna W(R^i).s 

l” ) Some infer that the 
view of Bhusana is novel and opposed to Nyaya-sutras of Gautama 
on some points which include the number of Pramanas, Bhusana 
accepting only three ( Pratyaksa, Anumana and Sabda ) though 
Gautama admits four (Prayaksa, Anumana, Upamana and Sabda). 


Jain Nyaya 
before Manikya- 
nandi. 


Kunda-kunda. 
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t 3 ^aksa and Paroksa and the Sapta-bhahgi. But 
these references give only the barest outlines without 
any definite details. For example, Kundakunda 
says : 

“The knowledge of him who beholds the immate- 
rial, the supra-sensorial in material objects (murtani), 
and the hidden, complete (embracing) the self and 
the other, is called Pratyaksa (immediate)” * 

1. Pravachanasara. Sruta-skandha I. 54 Trans, by Barrend 
Faddegon. 

Amritaehandra in his commentary thus explains this verse : 
“^Supra-sensorial loiowledge beholds the immaterial, the supra- 
sensorial even in material objects, and the hidden complete, whether 
included in own as in other. Such knowledge surely is a seer, owing 
to its immediateness, with reference to (a) immaterial (a-murta) 
substances such as the principles of motion and stationariness (b) 
immatenal, but supra-sensorial substances, such as the ultimate 
. atom, (c) that wliich is hidden in respect of substance e. g. time : 
that which is hidden in respect of place e. g. the Prade^as of space 
located outside the world ; that which is hidden in time, e. g. 
in non-present modifications ; that which is liidden in respect 
of forms-of-being, namely five (Suksma) modifications latent within 
gross (Sthula) modifications thus with reference to all things, dis- 
tinguished as own and other. 

Immediate knowledge indeed, bound to a single self, called 
the Aksa and having the immediacy of its manifested infinite purity 
and beginning-less connection with the generality of perfect intelli- 
gence (Siddha-Chaitanya Samanya) does not search for exterior 
means, enjoys infinitj’-, because of its possession of infinite energies. 
Knowledge enjoying such prestige, seeing that the knowable appear- 
ances no more outgo knowledge than combustible appearances the 
fire, what can resist such knowledge ? Therefore it is acceptable.” 
Ibid p. 35. 

Here Aksa is taken as synon 5 '-m of Atman. This is to be 
remembered to contrast the interpretation of Aksa as Indrijm (sen- 
sesj by other Naiyayikas, 
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“The soulj in itself immaterial, goes into 
materiality (murti) and then apprehending with this 
material (body) the material (world), sometimes 
knows and sometimes does not know that — which-is- 
fit-for-knowledge (yogya).” 

“Touch, taste, smell, colour and sound are the 
material objects (pudgalas) for the sense-organs ; the 
sense organs do not gi’asp them simultaneously.” 

“The sense-organs are called an exterior (para) 
substance, and not an innate nature of the self; how 
then could that which is reached by them be an im- 
mediate perception for the self ?” 

“Knowledge of objects from another is called in- 
direct ; but if knowledge is acquired by the soul 
alone (Kevala Juana) then it is direct.” * 

Kundakunda describes the sensorial joy ; not 
supremely real of those who possess indirect know- 
ledge (Paroksa-Jfiana) thus : 

“The lords of men, demons and Gods, oppressed 
by their natural (sahaja) organs of sense, unable to 
withstand that misery, find pleasure in satisfying 
objects”". 

1. Pravachana-sara. I. 55-58 Trans by Barend Faddegon. 

2. Ibid 1-63. Amritachandra explains this verse thus : 
“Those creatures who through lack of immediate knowledge take 
refuge in indirect knowledge have a congenial affection for their or- 
gans of sense, which are the equipment therefor. So in these per- 
sons having this affection for their sense-organs and, while devoured 
by the flaring Kalci-iivQ of great infatuation, utterly longing and 
tliirsfy, like heated balls of iron, and unable to withstand the 

vehemence of this misery, there arises a satisfaction (rati) with these 
satisfying (ramya) objects, which serve to soothe their disease. 
Hence since the sense-organs must be compared to a disease and 
the objects to means for soothing the disease, no really-true joy 
exists for those who have a limited knowledge.”Ibid. pp. 41-42. 
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Kundakiinda lays. down that a soul in its perfect 
condition has omniscience knowing by direct intuition 
(pratyaksa) substances, states etc. in all times and 
places without operation of senses. Paroksa 
(indirect) knowledge is sense-knowledge, the sense.s 
being a material accretion to the soul. 

Saptabhangi is briefly described in Pravaehana- 
sara 11.23. As this matter is not dealt with in 
Pariksamukham, wo do not dilate upon this subject 
here. 

Umasvami in the Tattvarthadhigama Sutra made 
a more detailed reference to Pramanas and its sub- 
divisions. Laying down the utility of Pramanas and 
Umasvami. Na5^as as means of instruction for attaining right 
faith b Umasvami has mentioned that “Mati, Sruta, 
Avadhi, IManahparyaya and Kevala are right 
knowledge”^ and these also consist of two Pramanas.^ 
Mati and Smta are taken to be Paroksa'*' and 
Avadhij Manahparyaya and Kevala as Pratyaksa®. 
We find in Kundakunda’s Pravachana-sara the idea 
of Mati, Sruta, Avadhi and Manahparyaya in the 
following verse : 

‘'The saint (Sadhu) has the scripture for eye ; all 
creatures have their sense-organs for eyes ; the 
Devas have eyes which see the remote (avadhi) ; but 
the liberated souls (siddhas) have eyes -which see 
everywhere.*’® 

1. l” Tattvarthadhigama Sutra, I. G. 

2. Ibid I. 9. 

3. 1” Ibid I. 10. . 

4. Ibid I. ,11. 

5. .1” Ibid 1. 12. 

G. Pravachana-sara III. 34. Trans, by Barend 

Faddegon p. 177, 
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Samanta- 

bhadra. 


Kundakunda’s description of Kevala knowledge 
has already been quoted. 

The oldest idea of Pramana in Jainism as ex- 

• 

pounded by Umasvami and as already described is that 
the knowledge which is derived without the help of 
the senses or mind is Pratyaksa and the knowledge 
derived from the help of the senses or mind is 
Paroksa. Among the three varieties of Pratyaksa 
Avadhi, Manahparyaya and Kevala, the first two 
cognise only objects having form. For this reason 
knowledge derived from these two kinds of Pra- 
tyaksa Pramana are called Vikala Pratyaksa, but 
Kevala knowledge cognises all objects with or with- 
out form in the past, present or future and is there- 
fore known as Sakala Pratyaksa. Mati and Srata 
are the two varieties of Paroaksa and Umasvami has 
mentioned that Smriti, Sanjfia ( Pratyabhijnana ), 
Chinta (Tarka), and Abhinibodha (Anumana) are 
within Mati Jnana (the first variety of Paroksa)*. 

Samantabhadra first used the nomenclature 
“Nyaya” and in this respect he inaugurated a 
separate subject. He however did not compose any 
.special work in Jain Nyaya. He mentions that Pra- 
mana illuminates itself as well as other objects*^ 
and states that the result of Pramana is acceptance 
of deshable things, leaving undeshable things or in- 
difference ^ He has also mentioned Sruta Pra- 


1 . ^ 1 ” 

Tattvarthadhigama Sutra. 
See Pariksamukham page 80 , Aphorism 2. 

Svayambhu Stotra. Verse 63. 
Apta-mimamsa Verse 102. 
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mana as Sj^advada and has stated Naya to be its 
part^. 

Siddhasena Divakara added the word “Badha- 
vivarjjita” (without any obstruction) to the definition 
of Pramana by Samanta-bhadra viz. that it illumi- 
nates itself as well as other objects®. Though 

, „ Samantabhadra used inference to establish an omnis- 

Siddhasena. . _ 

cient bemg m ms Apta-mimamsa, yet we find the 
definition of Anumana with its subdivisions Svar- 
tha and Parartha for the fh’st time in the Nyayava- 
tara of Siddhasena. In this work also we get defini- 
tions of limbs of Pararthanumana such as Paksa, 

Hetu and Dristanta. The fallacies also have been 

• • 

described in the aforesaid treatise®. 


It is of the utmost importance to remember that 
except in the Jaina Nyaya, we noAvhere find know- 
ledge derived from the senses being called Paroksa 
Pramana. In Hindu Nyaya philosophy and in 
all other Hindu Sastras, loiowledge derived from 
the senses is known as Pratyaksa Pramana. Aka- 
lanka the greatest of Jain logicians attempted to re- 
concile this in the following way. He accepted 
Pratyaksa and Paroksa as two Pramanas but instead 
of dividing Prat}^aksa into Sakala and Vikala, he 
laid down two hitherto unknown divisions viz. 


1. I” 

Apta-mimaiiisa. Verse 106. 

2. Vide Pariksamukham p. 20 Note 9. 

3. Verses from NyaySvatara on all these matters have 
been quoted in footnotes in Pariksamukham in appropriate places. 

Nyaya Sutra ( Gautama ) I. 1. 4. 




Sanvyavaliarika and Mukliya Pratyaksa*. He fur- 
ther laid down that Mati Jiiana derived through the 
senses and mind is not Paroksa but Sanvyavaharika 
Pratyaksa®. As Mati came to be recognised as 
Sanvyavaharika Pratyaksa, its corelated Suniti, 
Sanjua, Chinta and Abhinibodha as mentioned by 
Umasvami also came under the same head. But 
a subtle distinction was made by Akalanka. He 
subdivided Sanvyavaharika Pratyaksa into two 
heads (a) Indriya-pratyaksa (knowledge derived 
through the senses) under which came Mati and 
(b) Anindriya-pratyaksa (knowledge derived through 
mind)^ under which came Smriti, Sanjnaj Chinta 
and Abhinibodha"* as mind is prevalent in these 
four. This change necessitated a change of definition 
of Pratyaksa and Akalanka accordingly defined Pra- 
tyaksa as '‘clear knowledge.” (“Pratyaksam vi^adani 
juanam.”) 

Now, to meet the argument that if we take Mati 
as Pratyaksa we must say that the traditional accep- 
tance of the view that it is Paroksa is denied under- 
mining the oldest authorities like Umasvami, Akalanka 
has written that Mati, Smriti, Sanjna, Chinta and 
Abhinibodha will be Pratyaksa so long as these 

1. "fleers? i 

ll” Laghiyastraya Verse 1. 

2. “3TT3^ 1 

n” Nyajm-vinischaya 

Verse 93. 

Viviiti on Laghiyastraya. Verse 4. 

Vivi’iti on Laghiyastraya. Verse 61 



remain in the mental state. The moment these 
are connected with words i.e. are expressed in words 
they will become Paroksa^. Thus, Akalahka has 
accepted Mati etc, as Pratyaksa in one sense and 
Paroksa in another sense. According to Akalahka 
Bruta is what is heard and so the knowledge derived 
through words is Sruta and the knowledge having no 
connection with words is Sahvyavaharika Pratyaksa. 

The peculiarity of Akalahka is that under Sruta 
in Paroksa Pramana he has two subdivisions Aksar- 
atmaka and Anaksaratmaka. Other Jain logicians 
have mentioned that Anumana (inference) is of two 
kinds Svarthanumana (inference for one’s own self) 
and Pararthanumana ( inference for the sake of 
others). Akalahka says that it is not inference alone 
that has these two subdivisions but other Pramanas 
also may be for Svartha and Parartha. Svarthanu- 
mana is accepted by Akalahka to be included in 
Anaksaratmaka Sruta Pramana as no help of words 
is necessary for its acceptance and Pararthanumana 
according to Akalahka comes within Aksaratmaka 
Anumana as this cannot arise without help of words. 
The Pramanas Arthapatti, Agama etc are all recog- 
nised by Akalahka to be varieties of Sruta Pramana. 

The following tables will illustrate the difference 
between the divisions of Pramana by the oldest wri- 
ters such as Umasvami and Akalahka. 

1. i 

Laghiyastraya. 
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Later Writers. 


The wi’iters who followed Akalanlca (such as 
Ananta-virya, Vidyananda etc.) did not accept Smriti 
etc. as Anindriya-pratyaksa though in one sense they 
were ready to accept knowledge derived through the 
senses to be Sahvyavaharika Pratyaksa. The views 
of later writers have been fully discussed by me in 
the commentary of Pariksamukham and the charts 
printed in Pages 70 and 77 of the work might be 
compared with the charts printed above. 

Manikyanandi in his Pariksamukham has closely 
followed the views of Akalahka. Before the time 
of Manikyanandi, Pramana was defined as “Svapara- 
vyavasayi juana'’’ (valid knowledge of itself and 
other). Slanikyanandi added the word “Apurva” 
(not proved before) in the definition. Akalanka has 
mentioned the same thing by the word “Anadhi- 
gatarthagrahi^’*. A verse (the author of which has 
not been identified) in Mimamsa philosophy shows 
that the element “Apuiwa” was also accepted as es- 
sential to Pramapa in that philosophy also”. 

Manikyanandi has not followed Jainagaraa by 
including Avagraha etc. within knowledge. He has 
mentioned Agama in place of Sruta Pramana and 
has placed it under Paroksa Pramana. 

Subsequent developments and detailed definitions 
and discussions have been investigated in my com- 
mentary on Pariksamukham where in all cases the 
original authority has been quoted to give the readers 
an opportunity to form their own opinions in case 
the}’’ wish to differ froin the same of my own. 


1 . 

2 . 
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The use of ‘V 5 ^aYasa 3 ^a’ or “Ni^chaya” in the de- 
finition of Pramana as used by Manikyanandi is to 
difierentiate the Jain view from that of the Buddhists 
who do not accept this to he essential in Pramana. 
Some Buddhist philosophers also deny the existence 
of external objects. To differentiate the Jain view 
the word “Artha” has been introduced in the defini- 
tion of Pramana by Manikyanandi (see page 29). 

There are four sects of Buddhist philosophers : 
The Buddhist ^ ]\Iadhyamika 2 Yogachara 3 Sautrantika and 
views. 4 Baibhasika.* Those who maintain that everything 

is void are jMadhyamikas or Sunyavadins or 
Nihilists. Those who maintain the reality of every- 
thing are known as Sarvastitvavadin or Realists di- 
vided into two groups (a) Sautrantikas and (b) 
Baibhasikas. Those who maintain that thought 
only is real are known as Vijuanavadins or Idealists. 

Sahkaracharya in his Bhasya an Vedanta Sutra 
n. 2-18 writes that the difference of views arose 
either from expounding different views at different 
times by Buddha or from the different views adopted 
by the disciples of Buddha”. Sahkaracharya men- 
tions that there are three lands of disciples known as 
Sarvastitvavadinsj Vijuanavadins and Sarvasunyata- 
vadins ®Bachaspati Mi^ra in his commentary Bha- 
mati on the same Sutra says “Disciples have great, 
medium or little intelligence. Those who have little 

1- ft 

l” Brahmavidyabharana 

2. l” 

Sahkarabhasya to Vedanta Sutra II. 2. 18 

^ 1” Ibid. 
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intelligence descend into Nihilism following the 
existence of everything. Those who have medium 
intellect descend into Nihilism following the view 
that thought only is real. Those who have great 
intellectual capacity grasp Nihilism without any 
intermediate hold of anything”*. The following verses 
from Bodhicharyavatara are quoted in the Bhamati : 

'The instructions of the preceptors of people 
follow the inclination of their souls and so differ in 
many ways by various means. Sometimes the ins- 
tructions are deep, and sometimes superficial. Some- 
times these are of both the above kinds. Though 
these are different, really they are not different be- 
ing characterised by Sunyata (Nihilism)”. 

The view of Sarvastitvavadins (Realists) who 
maintain that everything whether external or inter- 
nal is real is thus described by Sahkaracharya. 
“What is external is either element (Bhuta) or 
elementary (Bhautika) ; What is internal is either 
mind (Chitta) or mental (Chaitta). The elements 
are earth, water and so on; elementals are colour etc. 


1. In explaining “Vineyabhedat va” in the Sankara Bhasya, 

Bachaspati Mi^ra says : : 

RIM N 1 % 

Bhamati on Vedanta Sutra II. 2. 18 

2. I 

^5nFr ll” Bodhichittavivarana. 
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on the one hand, and the eye and the other sense- 
organs on the other hand. Earth and the other three 
elements arise from the aggregation of the four 
different kinds of atoms ; the atoms of earth being 
hard, those of water viscid, those of fire hot, those of 
air mobile. 

The inward world consists of the five so-called 
‘groups’ (skandha), the group of sensation (rupas- 
- kandha), the group of knowledge (vijuanaskandha), 
the group of feeling (vedana-skandlia) the group of 
verbal knowledge (sanjaskandha) and the' group of 
impressions (samskaraskandha) ; which taken 
together constitute the basis of aU personal exis- 
tence”*. (Dr. Thibaut’s translation. Sacred Books of 
the East. Vol. XXXIV Page 403). 

The Skandhas are thus described in the foUow- 
mg Note of Dr. Tliibaut to the above. This will 
explain the Alayavijnana and Pravrittivijiiana men- 
tioned in Page 29. 

“The rupaskandha comprises the senses and their 

objects, colour etc.; the sense-organs were above 

called Bhautika, they here reappear as Chaittika on 

account of their connection with thought. Their 

objects likewise are classed as Chaittika in so far as 

they are perceived by the senses. The vijnana- 

skandha comprises the series of self-cognitions 

(ahamaham ityalayavijuanapravavah) according to 


l” Sankarabhasya to Vedanta Sutra II. 2 . 18 
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all commentators ; and in addition according to 
Brahmavidyabharana, the knowledge determinate 
and indeterminate of external things (savikalpakam 
nh’vikalpakahcha pravrittjvijnanasangitam). The 
vedanaskandha comprises pleasure, pain etc. The 
sahjaskandha comprises the cognition of things by 
their names (Gauralva ityadi-sabda-sahjalpita- 
pratyayah, Ananda Giri ; Gaura^va ityevam nama- 
visisfe-savikalpah pratyayah, Go. Au ; Sanjha 
Yajnadattadipada-tadullekhi savikalpapratyayo va 
dvitiyapakse vijnanapadena savikalpapratyayo na 
grahyah. Brahmavidyabharana) The Samskara- 
skandha comprises passion^ aversion etc. dharma 
and adharma...The Vijnanaskandha is Chitta, the 
other skandhas Chaitta.” 

Similarities between the aphorisms in Parlksa- 
mukhain and the same in Nyaya-prabe^a and 
Nyayavindu of Dharma-kirti have been shown by 
Pandit Kailas Chandra' Sastii^. 



Nyaya-pravesa 

Pailksamukham 

1. 


VI. 19 

2. 


VI. 20 

3. 





VI. 25, 26 

4. 


III. 26, 27 


Nyaya-vindu 


1. 

arginTi flar i 

III. 52 

2. 

^ I 

in. 53 

3. 





in. 81 

4. 


.... m. 80 

0* 


in. 73 
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The title of the ^YO^k Pailksamukham is thus 
derived according to the author of Nyayamani- 
Meaning of the . Parij^sa or Tarka is the discussion used in 

title Pariksa- strength or weakness of various 

arguments which are opposed to one another. ‘Pari’ 
means ‘full’ and ‘Iksanam’ means ‘discussion’ (of 
subjects). ‘Amuldia’ means ‘the entrance’ to those 
who want to understand this subject. This work 
(Pariksamukham) is like such a door.”^ 

Another derivation is also suggested by the same 
writer as follows : “As examination of all objects 
is made b}’^ Pramana so Pramana is the first thing 
(Amuldia) in Pariksa (discussion)- Here the work 
itself describing Pramana (which is Pariksamukham) 
is also titled in the same name. As ascertainment is 
made by Pramanas leaving aside fallacies, discussion 
goes on with the help of Pramanas by those engaged 
in arguments. So the name ‘Pariksamukham’ of 
this work is justified.®, 

Nothing in detail is known about Manilcyanandi 
M.inikyanandi, author of Pariksamukham. In the Visvakosa 


^ I ^ t” 


Nyayamani-dipika, a commentary on Prameya-ratna-mala. 
[From a ^Manuscript preserved in Jain Siddhanta Bhavan, 
ARRAH ]. 
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(a Bengali encyclopaedia) it is mentioned “According 
to the Pattavali of the Sarasvatl Gachcha of the 
Digamvarasj Manikyanandi became Pattadhara in 
585 Viki-ama Sam vat (523 A. D.) Before be became 
a Pattadhara that is to say, in the beginning of the 
6th century, Manikyanandi wrote Pariksamukham. 

This view is untenable. It is accepted by eveiy- 
Manikyanandi one that Manikyanandi was later than Akalahka 
was laier than and that he based his work or Akalahka’s writings. 
Akalanka. Anantavirya, the author of Prameya-ratna-mala a 

commentary on Pariksamukham begins his work by 
saluting Manikayanandi in this manner : 

Salutation to that ]\Ianikyanandi who has churn- 
ed the nectar of the knowledge of Nyaya from the 
ocean of the words of Akalahka*. 

In Nyayamani'dipika a commentary on Pra- 
meya-ratna-mala we find : 

“Bhatta Akalahka Deva promulgated the influ- 
ence of the true religion by the weapon of arguments 
delighting the hearts of aU scholars of the world in 
the court of King Hima-si tala.... Afterwards the 
great sage Manikyanandi wrote the Prakarana 
Pariksamukham culling the subject matter from 
the ocean of the sastra written by him (Akalahka). 
This Avork (of Manikyanandi) is like a vessel to cross 
the ocean (of the work of Akalahka.)”" 


n” Prameyaratnamala. 

Nyayamanidipika ( A Mss. ). 
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Time of 
Akalauka, 


Prabliacliandra tlie author of Prameyakamala- 
martanda- has written: “As the subject as laid 
down by Akalauka could be understood only by the 
wise, the Acharya (Manikyanandi) composed this 
Prakarana to explain that subject quoting the same 
with the object of laying down the same and wishing 
to explain the same (to all)^ 

There are differences of opinion as to the time 
during which Akalauka flourished- In Aradhana- 
katha-kosa (loth or ICth century A.D.), Akalahka 
is described as the son of the minister of Subhatuhga 
the King of Manyakheta. It is also mentioned that 
there was a discussion in the court of King Hima- 
sitala between him and the Buddhists. In the 
Mallisena Prasasti in Sravana Belgola the latter 
incident is supported. It is also mentioned there- 
in that Akalahka visited the court of King Sahasa- 
tuhga. Dr. Satish Chandra Vidyabhusana has taken 
Subhatuhga or Sahasatuhga as Krisparaja I of the 
Bashtrakuta dynasty”. Pandit Nathuram Premi 
following this view has mentioned that the time 
of Akalahka was from Vikram Samvat 810 to 832 
(753 to 775 A.D.)“ Dr. K. B. Pathak holds the view 


SUf l” Prameya-kamala-martanda. 

2. '‘Manikyanandi was a Digamvara author... As his work 
is based on that of Akalahka, he must have lived after 750 A. D.... 
Manikyanandi seems to have lived about 800 A.D.” History of 
the Medieval School of Indian Logic. Page 28. 

3. Jain Hitaishi Bhaga 11. Page 428. Vide 
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that Akalahka was a contemporary of Sahasatunga 
Dantidurga. B. Kamta Prasad Jain criticising the 
view of Mr. Premi, has accepted the view that 
Sahasatunga was none other than Dantidurga who 
reigned from 744 to 759 A.D. and has suggested 
that the time of Akalahka was from 744 to 782 
A- D. B. Kamata Prasad has given arguments to 
support his view in his article in BQndi entitled 
“Sree Bhattakalahka Deva” published in Jain 
Siddhanta Bhaskar Bhaga 3, Kiran 4. This view 
has however been ably refuted by Pandit Kailas 
Chandra Sastil in bis article “Bhattakalahka ka 
Samaya” printed in the same journal (Bhaga 4 
Kiran 8). 

The first argument of B. Kamtaprasad is that 
Akalahlca has been mentioned by Jinasena in his 
Harivamsapm'ana and two verses have been quoted 
in support of this view* and it is also mentioned that 
Dr. E. G. Bhandarkar has also mentioned this fact”. 
It has however been pointed out by Pandit Kailas 
Chandra Sastri that it is not correct to interpret 
the word ‘Deva’ in the first verse to mean Akalahka. 
It really refers to Devanandi alias Pujyapada the 
author of Jainendra Vyakarana. In the second 
verse it is merely mentioned that the fame of Vira- 
sena is ‘akalahka’ (‘free from any flaw’). It has no 


1. I 

Verse 31. Harivamsa Purana. 

Verse 39. Harivamsa Purana. 

2. Principal Kesults of my last two years studies m Sanskrit 
Mss, Literature by R. G. Bhandarkar (Wier, 1889) Page 31. 
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connection with the author ‘Akalahka’. Had Jina- 
sena any desire to eulogise Akalahlca, he would have 
done this in an un-auibiguous naanner. 

It is however not disputed By Pandit Sastri 
that Jinasena was a writer^ later than Akalahka. 
Vidyananda in his Astasahasri a comruentary on 
Akalahka’s Asta^ati has mentioned Kumarasena. 
This Kumarasena has also been mentioned in 
Harivainsapurana of Jinasena. Prabhachandra a 
commentator on Pariksamukham who was un- 
doutedly later than Maniltyanandi who followed 
Akalahka is mentioned in the Adipurana of Jinasena. 
The next argument of B. Kamtaprasad is that 
Akalahka was later than Dharmakirti, the Buddhist 
philosopher who flourished in the beginning of the 
seventh century ( 635 to 650 A.D. approximately ) 
Pandit Sastri admits this and gives examples 
showing that Akalahka has quoted and refuted the 
views of Dharma-kirti*. Pandit Sastri however 


1. The following instances are given : (a) The Karilca 

in Akalahka’s Laghiya-straya beginning with 
mentions found in karika 124 

Chapter HI of Pramana-varttika written by Dharma-kirti, 

Vide also “Dharmakirti who is not referred to by Hieun 
Thsang but is refeiTed to by I-Tsing very probably belonged to a 
period between 600-650 A.D.” Introduction to Sadhana-mala 
Page XXVII by B. Bhattacharya M.A. ( Gaekwad’s Oriental 
Series ). 

(b) The argument l” men- 

tioned in Pramana-varttika I. 91 has been met by Akalahka in his 
Kyayavini^chaya in the verse beginning with 

(c) In Asta-.%ti of Akalahka on Aptamimamsa verse 53 we 
P—5 
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is unable to accept the conclusion of B. Kamtaprasad 
from this fact that Akalanlca was at least hundred 
years later than Dharmakirti, for it is urged that 
even contemporary writers can quote and refute 
each other’s views and many examples can be given 
of such refutations. 

Dr. K. B. Pathak has mentioned that as 
Kumarila Bhatta has attacked some of the views of 
Samantabhadra and Akalanka, it must be supposed 
that he was a contemporary of those writers and 
lived even after the death of Akalanka. In his 
article discussing the date of Samanta-bhadra* he 
has mentioned that the refutations of each other’s 
views by Kumarila and Akalanka took place at the 
latter half of the eighth century A.D. B. Kamta- 
prasad has accepted this view and lays down that the 
time of Kumarila is 700 to 760 A.D. Pandit 
Sastri points out that as B. Kamtaprasad accepts 
the time of Akalanka to be 744 to 782 A.D., how 
can it be possible that Kumarila lived even after the 
death of Akalanka as Kumarila according to B. 
Kamtapi’asad (following Dr. K. B. Pathak) lived 
only up to 760 A. D. ? Further, Pandit Sastii is 
unable to accept this date of Kumarila without satis- 
factory proof, but is willing to accept that Kumarila 

find ^ ^ This is exactly the second 

half of verse 279, Chapter I of Pramana-varttika. 

(d) The view of Akalanka expressed in the sentence 
beginning with qj” mentioned in Ashisahasii 

Page 81 discussing the Nigraha-sthanas of the Buddhist philoso- 
phers is a refutation of the Vada-nyaya of Dharmakirti. 

1. Annals of the Bhandarkar Oriental Research Institute 
Vol. JI. p. 141, 


existed during the latter part of the seventh century 
refuting the view of Dr. K. B. Pathak that Kumarila 
flourished in the 8th century*. 

In the work ‘Akalahka-charitra’ it is mentioned 
that in 700 Vikrama Samvat (643 A.D.) there was 
a great discussion between Akalahlca and the Bud- 

A 

dhists". Pandit Sastri points out that B. Kamta 
Prasad has taken the date as saka 700 but it is clear 
from the Sanskrit verse that Vikram Samvat is re- 
ferred herein. 

Pandit Sastri holds the view that Akalahka flou- 
rished m the middle of the 7th century. After cri- 
ticising the views of B. Kamtaprasad, Dr. Pathak, 
Dr. Bhandarkar, and Dr. S. C. Vidyabbusana as 
mentioned above, he mentions the following evidence 
regarding the time of Akalahka. 

Siddhasena Gani has written a commentary on 
the Tattvartha Bhasya. Siddhasena has mentioned 
Dharmakirti ( 7th century ). Silahka ( 9th 
centuiy^ has mentioned Siddhasena as Gandhahasti. 
The date of Siddhasena therefore lies between these 
broad periods. Siddhasena has mentioned the work 

1. Annals of the Bhandarkar Oriental Research Institute 
Vol. Xni. P. 157. 

U”. 

Epigraphia Carnatika 11. Introduction. 

Pandit Jugalkishore Mukhtar in his article ^ 

%o f^o ( Jaina Jagat. Year IX. Vol. 15 Page 

16 ) has given the reading which appears to 

be the correct one. 
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‘Siddhi-vinischaya’, of Akalanka in his Tattvartha 
Bhasya Tika*. 

Jinadasa Gani Mahottar composed a Churni on 
Nisitha-sutra. In a Mss. of this work, the date of 
its composition is mentioned as Saka Samvat 598 
(676 A.D.) Jinadasa has mentioned the work Sid- 
dhi-vinischaya of Akalahka~. So Akalanka cannot 
have flourished later than 676 A.D. 

A 

Pandit Sastri quotes the following internal evi- 
dence from Akalahka’s works which may be valuable 
to ascertain his date. 

Dignaga the celebrated Buddhist philosopher in 
laying down the definition of Pratyaksa Pramana 
has mentioned that Pratyaksa is ‘Kalpanapodha’ 
Dharmakirti who was later than Dignaga added 
Abhranta’ to it in defining Pratyaksa. Akalanka in 
his Tattvartha-rajavarttika has criticised the defini- 
tion of Pratyaksa Pramana as laid down by Dignaga. 
A verse from Dignaga’s Pramana-samuchchaya has 
also been quoted by Akalanka'*. 

Pandit Sastri is of opinion that as Akalanka 
has not criticised Dharmakirti’s definition of Pra- 
mania in his Tattvartha-raja-varttika, though he 
criticised views of Dharmakirti in his other works, 
we may infer that Dharmakirti’s works Pramana- 

l” Page 37. 

I” 

Pramana-samuchchaya by Dignaga. 
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vivrttika, Pramana-vini^cliaya etc. were composed 
later than Tattvartha-raja-varttika. In Tattvartha- 
raja-varttika, Akalahka has quoted a verse which is 
said to be the first verse of the Prakarana entitled 
‘Santanantara-siddhi’ of Dharmakirti^. Pandit 
Sastri holds the view that as Dharmakirti flourished 
from 635 to 650 A. D. Akalahka’s date can be 
ascertained from this. 

Akalanlca has also quoted from the work ‘Abhi- 
dharmakosa’ of Vasubandhiw. 

A 

Pandit Sastri concludes from the above that 
Dharmakirti flourished from 635 to 650 A. D. 
and that Akalahka lived in the middle of the 
7th century A. D. 

In my opinion, no great help is derived from 
tlic internal evidence namely that Akalahka has 
mentioned Dharmaldrti, Vasubandhu or Dignaga. 
There is a view that Vasubandhu and Dignaga 
were contemporaries^. Udyotakara in his Nyaya- 
varttika refuted the views of Dignaga while discus- 
sing Prameya of Anumana Pramana. Udyotakara 
has also mentioned Dharmaldrti and Vinita-deva in 
Nj'-ayavarttika. This Udyotakara has been men- 

1 - ^ 1 

^ ^ ^ ^ U” 

Tattvartharaja varttika. P. 19. 

[ Sanatana Jaina Granthamala ] 

2. I 

Abhidharma-kosa of Vasubandhu. 

We find the reading in Abhidharma-kosa. 

3. Nyayadarsana by Mahamahopadhyaya Phanibhusana 
Tarkabagis Vol. I. ( first edition ) Page 39. 
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tioned by Subandhu the author of Vasavadatta^. 
Subandhu was earlier than Banabhatta who lived 
in the court of king Harshavardhanr^ Kanauj 
(beginning of the T'th century). Banabhatta has 
praised the work Vasavadatta in his work 
Harsacharita”. Thus only this much can be men- 
tioned with certainty that Dignaga^ Dharmaldrti 
and Vasubandhu could not have flourished later 
than the sixth century. Dr. Jacobi says ‘He 
(Udyotakara ) may therefore have flomished in 
the early part of the sixth centmy or still earlier”®. 

But Vasubandhu and Dignaga might have lived 
long before the 6th century A. D. Yuan Chwang 
who came • to Nalanda Vihara in 637 A. D. has 
written that within a thousand years from the death 
or the Nirvana of Buddha, Monaratha and his dis- 
ciple Vasubandhu lived**- Samuel Beal in his note 
to the above passage has written that at that 
time the Chinese Buddhists, accepted the date of 
Nirvana of Buddha as 850 B. C. On this calculation 

Vasavadatta. 

2. l” Harsa-charitam. 

3. The Dates of the Philosophical Sutras of the Brahmanas 
by Hermann Jacobi [ Journal of the American Oriental Society 
Vol. 31, 1911 ]. 

4. “This Master ( Manoratha ) made his auspicious advent 
Avithin the 1000 years after the Buddha’s decease- •• Manoratha- •• 
sent an account of the circumstances to his disciple Vasubandhu 
and died.” ( Ta-Tang-Hsi-yu-chi by Yuan Chwang ). 

Thomas Watters Avrites : “According to Yuan-ChAvang 
Manoratha flourished- --Avithin 1000 years after the decease of 
Buddha. This, taking the Chinese reckoning Avould place the 
date of the Sasti'a-master before A.D. 150”. 
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the date of Vasubandhii ^Yill fall in the 2nd century 
B. C.‘ Dignaga accordmgly will be of the same 
date. 

The commentator Mallinatha has mentioned while 
explaining a verse in Kalidasa’s_ Meghaduta~ 
that Dignaga was a contemporary of Kalidasa. This 
view has however been not generally accepted. 

It is difficult to lay down definitely as has been 
done b}^ Pandit Bastri that because Akalahlca has 
criticised the definition of only Dignaga and not 
that of Dharmalarti in his Tattvartharajavarttilca, 
we should conclude that the work 'Pramana- 
vinischa 3 m’ of Dhannakirti was not then ^vritten. 
In our opinion, it is very unsafe to draw such 
a conclusion from only this material specially 
as Pandit Sastri himself shows that Akalahka 
named his work ‘Kyaya-vini^chaya’ on the line 
of Dharmakirti’s Tramana-vinischajm’ and the 
views of Dharmakirti have been refuted in other 
works of Akalahka. . 

Kumarila Bhatta was not referred to in the 
Nyaya Varttika of Udyotakara*"*. This may sup- 


] . But see : “Asahga brother of Vasubandhu ( 280-360 ) 
must have flourished in the first half of tlie fourth century”. Intro- 
duction to Sadhana-mala ( Geakwad’s 'Oriental Series ) Page 
XXVII by B. Bhattacharya m.a. 

2. Meghadutam. 


Purva-meghah verse 14. 





Sanjivani ( commentary by Mallinatha ). 

3. Xyayadarsana by Mahamohopadhyajm Phanibhusana 
Tarkabagis Vol. 1 ( first edition P. 37-38 ). 
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port the view of Pandit Sastri that Kumavila 
Bhatta was not at least earlier than the 7th centui'v 

A. D. 

A. B. Keith in his Karma-Mimamsa Pages 10-11 
writes : ^^Kutnarila’s date is determinable within de- 
fiinite limits ; he used the Vakyapadiya of Bhartri- 
hari ; neither Hieun-Thsang nor It-sing mentions 
him ; he was before Sankara ; he attacked the Jain 
theory of an omniscient being as propounded in the 
Apta-mimamsa of Sainanta-bhadra, but is not ans- 
wered by Akalahka in his Astasati which comments 
on the Apta-mimamsa. On the other hand he is freely 
attacked by Vidyananda and Prabhachandra who 
both lived before 838 A. D. Vidyananda assures us, 
doubtless correctly, that he criticised the Buddhist 
Dharmakirti and Prabhakara, on the latter point 
agi'eeing with the result above arrived from internal 
evidence. The upper limit is therefore, not earlier^ 
than 700 A. D. The lower limit depends on his 
precise chronological relation to Sankara and the 
latter’s exact date. Later tradition, the Sahkara- 
vijayas of Madhava and the pseudo-Anandagiri 
would make him an older contemporary, but the in- 
terval may have been considerably longer.” 

We agree with the views of Pandit Sastri re- 
garding his conclusion about the time of Aka- 
lahka so far as materials are available up to the 
present. . 

We have dealt with the date af Akalahka in de- 
tail as we have no other data for fixing the date of 
Manikyanandi who we only know flourished later 
than Akalahka and based his work on Akalahka’s 
writing^. From what have already been discussed, 
we may infer that Manikyanandi flourished during 
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Commentaries 
on Parlksii- 
mukhain. 


I. Pramej'a- 
kamala- 
inartancla by 
PiabhiTchandra. 


the end of the 7th or the beginning of the 8th 
ceiituiy A. D. He has mentioned the Charvaka 
school of philosophy as well as the Buddhist, 
Sahklijm and Nyaya-vaisesika systems of philosophy 
and Prabhakara and Jaimini”. Prabhachandra 
Avas the most celebrated commentator of Pariksa- 
mukham. His work is entitled “Prameya-kamala- 
martanda”. This Prabhachandra has been mentioned 
( Avith his AYork Nyaya-kumuda-chandrodaya ) 
by Jinasena in Adipurana ( 838 A. D. ) in th^ 
folloAAung verse ; 

“I praise Prabhachandra the poet whose fame is 
Avhite as the rays of the moon and Avho has en- 
compassed the AA^hole AA^orld by making 'Chandro- 
daya’ ( ‘rismg of the moon’ ; another meaning ‘the 
AA'ork entitled Kumudachandrodaya’ 

Prabhachandra saluted Manikyanandi at the 
beginning of Prameya-kamala-martanda'^'. 


1 . 

ll” Pariksamukham VI. 56. 
H” Ibid VI. 57. 


^ Adi-purana. 

Jinasena lAed in the court of Amoghavarsa I AA^ho reigned 
accordmg to Vincent Smith from 815 to 877 A.D. (Early History 
of India P. 328 ). 

11 ” 

Prameyakamala-martanda. 


P-G 
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Prabhachandra’s commentary is specially valu- 
able as it quotes the views of various Hindu and 
, Buddhist writers on Nyaya philosophy and criticising 

the same establishes the Jain view- 

The view of Dr. K. B. Pathak that Prabha- 
chandra was a disciple of Akalanka is erroneous*. 

The most widely read commentary of Pariksa- 
II. Prameya- mukham is Prameya-ratnamala. We have published 

,-atnamala by -j. edition. The writer of this 

Anantavirya. . i , i i t 

IS Ananta-virya who also wrote commenta,ries ot 

Akalanka’s works. Prabhaehandra has mentioned 
at the beginning of the fourth Chapter of his Nyaya- 
kumudaehandra tliat he has been able to study and 
discuss many times through the writings of Ananta- 
virya, the difficult expositions of Akalanka imparting 
a knowledge of all objects in the three worlds”. 
Vadiraja Suri in his Nyaya-vinii^chaya-vivarana 
writes that at every step the deep meaning of Aka- 
lahka’s writing has been illuminated by the writings 
of Anantavirya like a lamp'*. 

1. Dr. Pathak has taken the following verse of Prabha- 
chandra in his work Nyayakumudachandrodaya to mean that 
Prabhaehandra was a disciple of Akalanka, but no such 
interpretation is possible ( Vide article by Pandit Jugalkisore 
published in Anekanta Vol. I. Page ISO ). 

^'K5«ir<?i5iw4 ii” 

. ^ ll” 



Though, such a. great writer, Anantaviiya pro- 
fessed utmost humility in saying at the beginning of 
his commentary on Siddhivinischaya : — “It is a great 
wonder that even Ananta\irya (in another sense ‘one 
who has infinite power’ ) is unable to explain fully 
the meaning of the work of Akalanka”^. 

In this commentary on Siddhivinischaya, Ananta- 
virya has mentioned Dharmottar, Prajfiakar and 
- Archata. The date of Archata the author of the 
commentary on Hetu-vindu is according to Rahula 
Sanlmtyajmna 825 A. D. Ananta-virya must have 
therefore flourished not eaiher than the 9th centmT 
A. D. 

In Prameyaratnamala, Anantaviiya has referred 
to Dharmakirti ( page 10 ) Vyasa ( page 20 ), 
Pataujali ( page 20 ) Avadhuta ( page 20 ) and 
j\Ianu ( page 49 ). He has mentioned the works 
Apta-pariksa ( page 23 ), Devagamalankara also 
ImoAvn as Apta-mimamsa ( page 24 ) by Samanta- 
bhadra and Naya-chakra. He has quoted from 
the Vedas ( page 20 ) and Sankhya-karika 
( page 52 •) of IsA''ai’a-ki-isna. 

Sayaiia-Madliava in his Sarva-dars'ana-samgraha 

Avhile explaming Saptabhanginaya of Arhata, 
Darsana has quoted Ananta-virya". 





\ 
II 
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Ananta-viiya has mentioned Prabhachandra 
in the beginning of his work : “When there is a 
moon like the work of Prabhachandra, how can 
I resembling a fire-fly expect to be counted 

It is mentioned in the beginning of Prameya- 
ratna-mala that this commentary Tanchika’^ on 
Pariksamukham was composed for study of Santi- 
sena at the request of Hirapa the favomite son of 
Vaijeya^. At the colophon of this work it is 
mentioned that Vaijeya was born in the family of 
Vadaripala. His wife was Nanamba who was also 
known as Eevati, Prabhavati and Prathitambika. 
Hirapa was their son. At his request, Anantaviiya 
has cleared the meaning of the work of Llanikya- 
nandi'*'. 


Sarvadar^ana-samgraha Edited by V. S. Abhayankar 
Pages 83-84. 

m 3 II” 

Prameya-ratnamala. 

2. Pauchika is a commentary in which each word of the 
original work is explained, c.f. 

II” 

3. i 

q^cl^Tpiqiw ll” Prameyaratnamala. 

4. I 

m qT^cnF?%fd- II 

II 



^qylsd : ii” 

Colophon to Prameyaratnamala. 
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Commentaries 
on Prame}^a 
ratna>mala. 


(a) Artha- 
prakasika. 


(b) Prameya- 
ratnamala- 
laukara. 


Praiuej’^akamalainartantla being a voluniinous 
^YO^k and full of discussions regarding views of 
logicians other than Jain logicians, could not easily 
be tackled by those who wanted to learn the subject- 
iiiatter only of Pariksamukbam. Prameya-ratna- 
lualfi satisfied their want being a shorter and simpler 
work though it briefly alluded to the views of other 
logicians wherever necessary. ]\Iany expositions of 
this commentaiy Prameyaratnamala were written. 
Three of these are preserved in Jain Siddhanta 
Bhavan, Arrah. 

The first is Arthaprakasilca. In the verses at 
the beginning it is mentioned that it is written by 
Panditacharya ( no specific name being given )^. 
Some attribute it ( without however any definite 
proof ) to Charukirti. There were several Charu- 
kirtis and nothing definite can be said as who really 
was the author of this treatise. The Mangala- 
charana, the colophon and a portion from the middle 
of this work have been printed from the Mss. in 
Jam Siddhanta Bhaskara. Bhaga 4. Kirana 1. 
Prasasti-sahgraha page 66. 

The second is Prameya-ratna-mala-lahkara. 
After saluting Akalahka®, and hlanikyanandi® the 
author praises Prabhachandra the author of Prameya- - 


1 . 

nSIlfh U” Arthaprakasika. 

Prameyaratnamalalahkara. 

"^•1 m I” Ibid. 


3 . 
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kamalamartanfla*. The author then mentions his 
name as Charu-klrti and the name of the work as 
Prameyaratnamalalankara". From the colophon 
of this work we learn that this Charukirti resided 
in Sravana Belgola ( where the world-renowed 
image- of Gommatesvara exists ) and belonged to 
Desi Gana'*. Gommatesvara or Vahuvali is saluted 
in two verses at the end"*. 

Pandit Bhujavali Sastri is of opinion that it is 
veiy probable that this Charukirti was the author of 
the same name who composed commentaries on 
Parsvabhyudaya, Chandraprabha kavya, Adipm-ana, 
Yasodharacharita^ hfeminirvana etc. The Patta- 
dhi^as of Sravana Belgola are all known by the 
common name of Charukirti. So it is difficult to 
settle who this particular person was®. 

The Mangalacharana, the colophon and some 
portions from the middle of this manuscript have been 
printed in Jain Siddhanta Bhaskar. Bhaga 4. 
Kii’ana 1. Pra^asti sangraha pages 68-71. 



Ibid. 


4. i” Ibid. . 

Also : 

1” Ibid. 

6. Notes by Pandit K. Bhujavali Sastri on Pra^asti 
sangraha Page 71 ( Jain Siddhanta Bhaskara. Bhaga 4. Kirana 1). 




(c) Nyjiyamanx 
dipika. 


The third Avork is Nyayamanidipika. Two Mss. 
of this AYork are preserved in Jain Siddhanta BhaA^an, 
Arrah. The name of the author is not found in the 
Mss. Pandit Subayya Sastri says that in some palm 
leaf ]\Iss. of this AArnrh, the name of the writer is 
mentioned as Ajitasenacharya. Pandit K. Bhuja- 
vali Sastri says that this is supported by “Catalogue 
of Sanskrit and Prakrita Manuscripts in the Central 
Provinces and Berar by R. B. Hiralal B. A. 
Appendix B”^. 

The author has made obeisance to Akalahka, 
AnantaAurya, Manik3^anandi and Prabhachandra in 
the j\Iahgalacharana of his Avork”. As regards 
commentaries to Pariksamukham, he mentions that 
Prabhachandra AATote an exhaustive commentary 
entitled Prameyakamalamartanda. Though this 
AA'Ork Avas suitable to scholars, there was a necessity 
for a shorter and easier commentary. Hirapa 
Vai.<3^a the son of Vaijeya of the family of Badripala 
requested Ananta-Aurya to teach Santisena* Ananta- 
Aurya composed Prameya-ratna-mala under these 
circumstances®. 


1. Rotes by Pandit K. Bhujavali Sastri on Prasasti 
sahgi’aha Page 2-3 ( Jain Siddhanta Bhaskar Bhaga II. Kirana 1 ). 

Nyaya-mani-dipika. 

qqq^iqj^sfq. . . griq^sr^Riq. . . . 

^^qr^^:....” Ibid. 
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III, Prameya- 
kanthika. 


Pariksamukham 
and Pramana- 
naya-tattva- 
lokalankara. 


A commentary named Prameya-kanthika on 
Pariksamukham was written by Santivarni. It has 
not been possible to ascertain details about this Santi- 
varni or the probable time when bis work was 
written. There are five Sections ( ) in this 

work. Following the Sutras of Pariksamulcham the 
author has refuted the views of other logicians 
( Bauddba etc. ) and established the Jain view. A 
Mss. of this work is preserved in Jain Siddhanta 
Bhavan, Arrah and the portions at the beginning and 
the colophon have been published in Jain Siddhanta 
Bhaskara Bhaga 4, Earanas 1 and 2. Prasasti- 
Sangraha, pages 72 and 73^. 

Vadiveva Suri (12th century A. D.) composed 
Pramana-na 3 m-tattvalokalahkara closely follomng 
Pariksamukham. Many aphorisms are exactly the 
same, only synonyms being used®. In some apho- 
risms, an attempt is seen to show some novelty by 
giving examples of a different kind but the examples 


1 . The Mahgalacharana runs thus : 

The Colophon is : 


55 ^ 11 

^ qi qiRicf^ i 

mm- ^ ^ ii” 

2. Compare ^ ^ ll” 

Pariksamukham, I- 2, 

and M (^itd ^ SWTopplIf 

l” Pramananayatattvalokalahkara I. 3' 



PARIKSAMUKHAM 


lin \\ 

Prnmrinridnrtha.sain.siddhist<‘iclablirisadvipaiya5'’cili. 

I(i vaks3"e ta^^orlaksma siddliamalpam laghiyasah. 

Padaputliu. sWMTfb Prai^^auat, from Pramana ( valid knoAV- 
ledge ), ' Arthasamsiddliili, knowables are rightly 

ascertained, Tadabliasat, from Pramanfibhasa ( false 

knowledge ), Viparyayah, the opposite ( happens ), 

Iti, for that reason, Laghi3msah, for those who desire 

a short exposition, Ta3>'oh, of those ( i. e. Pramana and 

Pramanabhasa ), %^,q^Siddliani, as laid down by authorities, 

Alpam, short, Laksnia, definition, Vaksye, ( I shall ) speak 
( describe ). 

1 . From Pramana ( valid knowledge ) knowables are rightly 
ascertained and from Pramanabhasa. (false knowledge), the oiDposite 
happens. For this reason, I shall describe the definitions of these 
as laid down by authorities in a concise manner for the benefit of 
those who desire a short exposition ( of this subject ). 

Commenlary 

J\lanik3uanandi the author of Pariksamukhain begins his 
work 133 ’’ mentioning the subject matter of the treatise , and sa3'^s 
that he will define and deal with Pramana ( valid knowledge ) and 
Pramanabhasa ( false knowledge ),, 


2 


The Sacred Books of the Jainas 


Prabhachanclra in his conimentaiy named Prameyakamala- 
nmvtancla on Pariksamnkhain writes that the wise only appreciate 
a work Avhich has coherence in its subject-matter, which has some 
object in Anew and this object is possible of attainment. Incoherent 
AA'ords like those of a mad man find no hearing. Useless attempts 
like counting the hairs of an ass or teeth of a crow or finding the 
weight of an egg of a sheep ( AA’hich are impossibilities ) are not 
made by aaIsc men.^ The}^ are not also attracted to a task AA’hich 
i.s unpalatable such as finding out another husband to one’s OAA’n 
mother or to folloAA’ an adA’ice to perform a task incapable of 
being fulfilled like the finding out of a jeAA’el on the head of a 
snake knoAA’n as Taksaka AA’hich is said to cure all kinds of fever.” 

Prabhachandra quotes these vei’ses to support his vieAV : 

“At the beginning of ev’ery Pastra, the object Avith its connec- 
tion should be mentioned, for a hearer pays attention to only a 
definite subject and things connected Avith the same. Who Avould 
pay attention to a treatise or do any kind of Avork till its necessity 
is patent ? That Sastra for AA’hich no necessit}’' is explained is 
not desired by the Arise. So at the outset, the necessity is to be 
explained. When the results of studying a Sastra are knoAvn, 
the Avise begin to read it with the object of attaining these results. 
Until connection Avith the subject matter is established, the AA'iiting 
is regarded as speech of a man uttering incoherent words in 
delirium. So commentators should explain the necessity of a work 
with its connected subject-matter. Otherwise it Avill be useless.^ 


1 w qr I 
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The necessity for studying logic and attaining right laiowledge 
will be evident from the following. The path of liberation according 
to Jain doctrines, consists of right faith, right knowledge and right 
conduct.^ These three are called the three jewels in Jain works. 
These are attained in a particular stage of development by the 
householder. Their perfection is attained in the Arhat stage. Right 
faith is the belief in the seven Tattvas ( essential principles ) of 
Jainism.' The Tattvas are Jiva, Ajiva, Asrava, Bandha, Saravara, 
Rirjara and Moksa.'* 


1 


2 

.8 






ciw? 1 

11 ” 

Tattvarthadhigama Sutra I. 1. 

Chandraprabha-charitain XVIII. 128. 
^Konfh^r: i 
11 ” . 

Dharmasarmabhyudayam XXI. 161. 
Tattvarthadhigama Sutra I. 2. 
Tattvarthadhigama Sutra I. 4- 
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A smcere belief in the Tattvas which is called right faith 
or Samyaktva arises either of itself or through instruction.^ That 
is to say, it may arise from intuition independently of any precept 
or it may come to exist from external sources e. g. from precept 
of others or by reading the scriptures. There is no necessity for 
any work on Logic for those who get right faith through intuition, 
but as regards others, Pramana and Naya are the means of instruc- 
tion.' Thus the connection of Pramana with the highest goal viz. 
the attainment of liberation is established.^ 

The pursuit of study of Pramanas accordingly cannot be 
unpalatable. It is the object of every being to acquire what is 
desirable and leave what is un-desirable In Nyaya philosophy, 
an example is commonly cited that people like to have garlands of 
flowers, sandal paste etc. while they wish to avoid snakes, thorns etc. 
This like or dislike arises from actual perception. People act 
accordingly towards these objects to acquire or avoid the same. 
Vatsyayana, the writer of the Bhasya on the Nyaya Sutras of 
Gautama writes “The knower by Pramana only understands the 
real nature of knowables and wishes to have or leave the same.”'^' 

These Tattvas have been explained in detail in Dravya- 
samgraha ( Edited by S. C- Ghoshal ), Vol. I, Sacred Books of 
the Jainas*. 

1 I” 

Tattvarthadhigama Sutra I. 3. 

2 l” 

Tattvarthadhigama sutra I. 6. 

3 Dharmabhusana Yati has begun his Nyaya-dipika in 
the above strain : 

I STRIOTTRU- 
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111 spiritual activities also, a man -who iiudersfcnnds the transitoiy 
diaracter of the ivorldly objects of enjoyment and the eternal 
nature of the supreme being, leaves the temporal things and turns 
to God. This knoiving of the real nature of tilings is a path to 
liberation and this knowledge is Pwiniana. Manik}^!!^!^!! has 
cxpi'essed the same idea in the third aphorism of Samiiddesa 
I of Pariksaiiiukhani. ‘ 

Tlie result of Pramana has been mentioned to be the destruc' 
tion of wrong knowledge, leaving ( undesirable objects ), acquiring 
( desirable objects ) or acting indifferently towards objects.® 
Siddhasena Divakara has mentioned in his Nyayavatara : “The 
immediate effect of Pramana is the removal of ignorance, the 
mediate effect of the absolute knowledge is bliss and equanimity 
while that of the ordinary practical Ijnowledge is the facility to 
select or reject’'.® (Translation by Dr. Satis Chandra Yidyabhusan) 

III another way, it may be urged that it is only when we 
use our faculties after understanding the real nature of a thing, that 
our efforts succeed. If a man wants water but wrongly supposes 
oil to be water, his . efforts towards the oil would be fruitless in the 
attainment of his object. By Pramana we understand the real 
nature of objects and by Pranianabliasa, ive get false knowledge. 
So we must leave Pramanabhasa and through Praraanas, under- 
stand the real nature of objects. This is the meaning of the first 


Parik.'jriniukhain I. 3. 

Pariksaniiikhani V. P 
11 ” 

Nyaj'avatara Ed- bi" S. G. 

Vidvabhusana p. 20. 

V *■ 
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line of the first Sloka of Pariksamukham. The same has been 
mentioned by Vatsyayana* and by Vidyananda Svami." 

The importance of Pramana is thus established both as 
regards our worldly pursuits and as regards . the attainment of 
liberation by understanding the way to it with the removal of 
hindrances by Pramanas and Nayas.^ 

In Pariksamukham the author deals mainly with Pramanas 
without discussing the Nay as- iNlany authors like Hemachandra have 
held that Nayas are part of Pramanas and many authors on Jain 
Logic have set out only the Avord “Pramana” in the title though 
they discussed both Pramanas and Nayas in their Avorks. For 
example, Hemachandra has named his work “Pramana-mimamsa” 
though he dealt Avith both Pramanas and Nayas in his treatise. 
Hemchandra Avrites in his Bhasya to the first aphorism of Pramana- 
mlmamsa : “In this Avork we have not only a discussion of Prama- 
nas but also of Nayas wliich form part of Pramanas and by AA'hich 
a correct knowledge is obtained by refutation of AATong Nayas”.'^ 
There are also separate Avorks like Saptabhahgitarahgini in Avhich 
Nayas have been discussed in detail. 

Prabhachandra mentions that the Avord “Pramana” is used 

✓ 

in the singular number in the Bloka, in tlie general sense as the 
author has no intention to set up the various kinds of Pramanas 
in the enumeration.*’ 


i” 

;’) Hemachandra affirms tliis : 

l” Pramana JJlmanisa I. 1 . 

l” Pramana Mimamsa 
[ Translated 1)}' S. G. Ghoshal. 

Jain Gazette ( 1915 ) Vol. XI. Page 278 ] 
5 ‘ M liJ I wtf 
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An objection is raised by tlic connnentator Prabhachandra “Does 
the author Manikyanandi Avisli to define Prainana and Prainana- 
bhiisa according to the previous autliors on the subject or according 
to his o^Yn inclination ? If the former, there is no reason for his 
undertaking this labour, for a thing Avhieh has already been reduced 
to povdei'j should not be po\Ydered again. If the latter, there is no 
necessity to take all this trouble, for scholars would not consider with 
regard any compilation produced according to one’s own inclination 
( as opposed to the works of old writers ).” The commentator 
replies to this objection by saying that (i) by the use of the word 
“Siddham”, it is meant that the author will follow the definitions as 
laid down by venerable writers of old and (ii) by the use of the word 
“Alpani” it is meant that the method of treatment will be difterent viz. 
that the author will treat the subject in a concise manner leaving 
aside the detailed exposition of writers like Akalahka. That is to 
say, though the writer will follow the definitions of the older writers, 
the method of treatment being new ( as it will be brief as distin- 
guished fi’om the detailed statement of older writers) there cannot be 
any apprehension that the work will be a use-less repetition. Those 
who do not want a very lengthy and detailed treatment of a subject 
would be satisfied with a short exposition. The author whose mind 
is always prone to doing good to others cannot be said to have 
any intention of cheating the disciples by promulgating definitions 
opposed to older writers and invented bj^ himself.^ 

Tqfq jqtq^q qqT5rq?:^0T, f^q- 
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In older works of Jain writers, logic was mixed up ' with 
inetaph 5 rsics and religion. Subsequent writers composed separate 
works confining themselves exchtsivel}'- to the subject of pure Logic. 
These writers however did not depart from the original definitions 
of older works though in delineation they adopted different metliods 
and even when they tried to modify the definitions, they laid down 
that the modified meaning was the intention of the old writers. 
The veneration to the oldest propounders of Logic ufill be univer- 
sally found in the works of all subsequent writers. So Mfinikya- 
nandi also begins his work by saying that he will lay down the 
definitions of Pramana and Pramanabhasa aecording to ancient 
authorities ( “Siddham” ), 

The same fact appears in Hindu philosophies where the 
authors attempt to base their theories on texts of the Vedas 
which are universally accepted as undisputable authorities. Wo 
find attempts to explain a particular passage from the Vedas in 
diverse ways to suit the purpose of different expositors. 

JManikyanandi has based his Pariksamukham on the work 
of Akalahka Deva- Anantavirya the writer of Prameyaratna-. 
mala a commentary on Pariksamiibhani has offered his obeisance 
to Manikyanandi thus : “Salutation to that Manikyanandi who 
has churned the nectar of Nyaya-vidya from .the ocean of Aka- 
lahka’s words.’"' ^ Prabhachandra also states that as the 

AYOrk of Aklahka would not be easily understood by all, 
Manikyanandi has composed the Prakarana Pariksamukhani.” 
In Nyayamanidipika the same has been mentioned.''* 

Prameyaratnamala 2. 

EtTq l” Prameyakamala-Martanda. 



in Pariksamiikhum are more simple and easily un- 
derstood*. In many places some extra words have 
been introduced in aphorisms®. A detailed com- 
parison between Pariksamukham and Pramana-naya- 
tattvalokalahkara. will be found in the article in 
Hindi entitled ‘Pramana-nayatattvalahkara ki 
samiksa^ l\y Pandit Bahsidhar Ji in Jain Siddhanta 
Bhaskar, Bhaga 2. Kiranas 1 and 2. Pages 18 
and 70. 


1. Compare : %% l” Pariksamuldiam I. 8. 

STRlfiT r 

Pramananajmtattvalokalahkara I. 16. 
or I” Pariksamukhami. I. 12. 

I” 

Pramfinanayatattvalokalafikara I. 17. 
or "W l” 



Pariksamukham VI. 52. 

“w ^ ^svrr: 

^7=^ l” 

N3 

Pramanana. 5 mtattvalokalahkara VI. 84. 


Compare : 

1” Pariksamukham III. 64. 


i» 


Pramananayatattvalokalahkara HI. 76. 

Parlksanaukham. ni.11.12, 
^cldlc'qT^JIl'PP 

U” Pramana-naya-tattvalokalahkara HE. 7. 
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Subject matter 
of 

Parlksiimukham. 


Hemacliandra also wrote his Pramana mimamsa 
in aphorisms though Sutra works at such a late 
period when he flourished were unnecessary. (Vide 
Pramana mimamsa by S. C. Ghoshal Jain Gazette 
Vol. XI p. 108). 

Pariksamukham is divided into six sections 
(Samudde^a). In the first section Pramana is defined 
and explained. In the second section two kinds of 
Pramana viz. Pratyaksa and Parok-sa are mentioned 
and Pratyaksa with its varieties are described. The 

third section deals with Paroksa Pramana and its 

• • 

subdivisions Smriti, I'ratyabhijnana, Tarka, Anu- 
lUi.na and Ag.ima. Tl.e greater portion of this 
section is devoted to Anumana (inference) the most 
important subject in all logical works. The two 
varieties of Anumana viz. Svartha and Parartha are 
described in detail. The fourth section treats with 
the subject of Pramana with its two varieties 
Samanya and Vi^esa with their subdivisions. In 
the fifth section, the result of Pramana is described. 
The sixth and the last section deals with fallacies. 

There are 13 aphorisms in the first, 12 in the 
second, 101 in the third, 9 in the fourth, 3 in the 
fifth and 74 in the sixth section of this work. 

In the present edition, a new line has been struck 
out in writing the English commentaiy. Without 
entering into the usual refutations and couiiut- 
-refutations of views of Jain, Hindu and Buddhist 
logicians as is found in Sanskrit commentaries which 
will create a vplumious work and cloud the main 
theme, I have feken special pains to make a com- 
parative study of the subject matter and have quoted 
the views of all important older and later writers on 
iLis subjcc-. It is hoped that the reader by going 



li 


through tin's commentary will not only gain a 
thorough idea of Jain Xyaya as succintly put down 
by the celebrated Digamvara writer Manikyanandi 
who was never surpassed by any other author in 
making a clear and brief exposition of the subject 
but he will also have a grasp of the work of other 
Digamvara as well as ^vetamvara authors many of 
whom like Vadideva composed works which attempted 
to rival that of Manikyanandi. My attempt has been 
to explain in a simple and clear way the views of Jain 
Kyaya taking groat pains to cull authorities from all 
available important Jain works. I have not left out 
the views of Hindu and Buddhist philosophers which 
are referred to in the work itself though I have dealt 
with the same only so far as is necessary for the 
understanding of the subject. 

The present work was undertaken with the 
generous help of the trustees of J. L. Jaini Memorial 
Fund to whom my heartfelt thanks are due. 
Portions of the work were printed in the Jain 
Gaz<4te through the courtesy of Pandit Ajit Prasad 
M.A. LL.B., the Editor of the said journal without 
whose effoi’ts this work would never have been 
undertaken. 

I am deeply indebted to Brahmachari Sital 
Prasadji and Pandit Sumerchand Nyayatirtha M. A. 
LL.B. for their valuable suggestions. For loan of 
rare books and manuscripts my sincerest gratitude is 
due to the authorities of the Jain Siddhant Bhavan, 
Arrah. late Puran Chand Nahar M. A., B. L. Vakil, 
High Court, Calcutta, Seth Ananda Raj Surana of 
Delhi and Pandit K. Bhujabali ^astil, Arrah. 


COOCHBEHAR, 
August^ 1940. 


S. C. GHOSHAL. 
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The commentators of Pariksamukham were faced with the 
fact that there is no J\Iaugalacharana in this work. In most of 
Brahmanical works, I\Iangalacharana verses are found and even 
where there are no special verses, attempts are made by commen- 
tators to show that the first words of such works e- g. ‘'Atha” is 
auspicious and serves the purpose of Mangalacharana.^ The Jain 
writers also hold that Mangalacharana should be used to remove 
obstacles to a successful completion of the work, as even the 
great men are subject to many obstructions even in good work.® 
The use of Mangalacharana is also supported by Sistachara 
( practice of the good or the respectable ). 

Prabhachandra and Anantavirya write tliat salutation can be 
made by words, by the body and also mentally. So though saluta- 
tion in words is not found in this work, it can be urged that salutation 
by bodily movements or a mental salutation has been made. If 
any one is unwilling to . accept this, it can be said that the words 
in the beginning viz. “Pramana” can have a secondary meaning 
which would serve the purpose of salutation. “Ma” means “Laksmi” 
and “Ana” means “Sabda”. He who has “Pra” ( Prakrista = 


” ISTyayamani' dipika. ( This work has not been 

printed. The quotation is from a MSS. preserved in the Jain 
Siddhanta Bhaban, Arrah. See also Jaina Siddhanta Bhaskara, 
Bhaga. II. Kirana I. Pra^asti-sangraha P. 1. ) 

^ II” 

2 1 

Silahkacharya’s Commentary on the Acharaiiga Sutras, 
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excellent ) Mana is Pramana ( i. e. the omniscient Arhat ) from 
whom right knowledge can be obtained ( Arthasamsiddhih ) and 
from his Abhasa (viz. Gods like Hari, Kara etc. ) the opposite 
happens.^ It must be confessed that this interpretation is too 
farfetched. There are instances of writers like Dharma-kirti 
beginning his work~ without any Mahgalacharana, which Avas com- 
pleted and there are instances of works like Bana-bhatta’s Kadam- 
bari which was never completed though it began Avith a ]\Iangala- 
charana. To readers of the present day, this question of Mahgala- 
eharana may appear to be of little importance, but in old texts and 
commentaries, a good deal of ingenuity has been displayed to 


H 1 i ersiqi 

1 . . . ■ 

I 3nai: 

1 Tn 1 i 

wm- i iwion? m- 

I i” 

Prameyaratnamalil. 

2 Dharmakirti the celebrated Buddhist philosoj)her is said 
to have flourished in the 7th Century A.D. He is mentioned by 
the Jain writer Vidyanandi Svami in Asta-sahasri and Patra- 
pariksa. He begins his Avork AAuthout any Mangalacharana thus : 

l” Prabhachandra hints that Dharma- 
kirti must have made mental or bodily obeisance though not verbal 




siira:, 


salutation : 

Prameyakamalamartanda. 
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explain a'wa}’^ the exceptional cases of ^YOl•ks of Dliarma-Kirti and 

Bana-bliatta. It is mentioned in !&Iuktavali that in cases Avliere 

» 

the Avork is completed AAdthout any hindrance though no hlangala- 
charana is made, the explanation is that a counteraction of bad 
luck by jSIahgalacharana AA’as made in a previous life and Avhere AA^e 
see that in spite of a j\Iangalacharana, the Avork is not completed, 
AA'e should suppose that the cauI karma of the AATiter offering hind- 
rances to a successful completion AA^as so great that the merit 
obtained by j\Iahgalacharana is not sufficient to counteract the 
same.^ 

Muktavah. 

In Jain tradition Mangalacharana is observed in three Avays : 

(i) by reciting the AA'ord ISTamah, especially boAving to 
the AA'orshipfulj as Samantbhadra has done in the 
beginning of Batna Karanda Sravakachara, 

etc. 

(ii) by singing a song of A’ictory in the name of the 

AYorshipful, as has been done by Amritachandra in 
Purusartha Siddhyupaya, etc. 

(iii) by proclaiming the basic principles so as to in- 
clude both the above ideas, as has been done by 

■ Umasvami in Tattvarthadhigama Sutra, 

1 

All these modes sIioay the good and pious thought-activities 
of the Avriter. According to Jainism thoughts are the main c<iuses 
of bondage, liberation, or decrease in the intensity or duration of 

Karmas already bound. Thoughts bring about a change in the 

nature of the obstructive Karma. If that Karma is mild, it Avill 
be altered ; if very strong, it cannot be altered. That is Avhy some 
authors succeed in their undertaking, AAhile others do not. Pious 
motives of an author considerably help in combating Aucious 
Karmas, if they are hot of a very strong kind. . . . • . 




I. Svapurvarthavyavasayatmakam jnanam Pramanam, 

I. Pramana is valid knowledge of itself and of things not 
proved before. 

Commentary 

The word ‘Apurvartha’ will be explained in sutra 4 which 
follows and the word ‘Sva-vyavasaya’ will be explained in sutra 6. 
Briefly speaking, Apurvartha is that whose nature was not definitely 
ascertained before by any Pramana. The valid knowledge of such 
an object is Pramana. Knowledge illumines itself at the same 
time as well as its object. That is to say, Pramana knows itself 
simultaneously with the object not definitely ascertained before. 

This view of the Jains is in great contrast with the view as 
laid down in the Nyaya philosophy of the Hindus. In Tarkasah- 
gi’aha we find “of whatever description anything is, when our idea 
of that thing is of that same description, it is called a right notion ; 
as in the case of silver, the idea of its being silver. This is called 
Prama ( commensurate with its object ). The supposing a thing 
to be as the thing is not, is called a wrong notion ; as in the case 
of a shell, the notion of its being silver. This is called Aprama.” 
( Dr. Ballantyne’s translation ).‘ 

The principle of Pramana in the Nyaya philosophy of the 
Hindus, is that there are causes which produce right notion (Prama) 

l” Tarka-sahgraha. 



Pariksamukbam is 

and because these causes produce Prama they are called Pramanas. 
The causes are of four kinds and the right notion produced by 
them are also of four kinds. In Tarka-sahgraha we find ^‘Right 
notion is of four kinds through the divisions of Pratyaksa ( Percep- 
tions), Anumiti ( Inferences ) Upamiti ( conclusions from similarity ) 
and Sabda ( Authoritative Assertions ) understood. The efficient 
( peculiar ) cause of those also is of four kinds, through the divi- 
sions of Perception, Inference, Recognition of similarity and 
Authoritative Assertion’^ ( Dr. Ballantyne’s translation ).‘ 

Vatsyayana in his Bhasya on Nyayasutras of Gautama says 
“Prama is the right knowledge of objects”® that is to say “it is a 
notion of that which exists in its right form”® or in other words 
‘fit is a knowledge of a thing in the same form as it really is”."* 
The instrument of this Prama is Pramana. 

The Jain doctrine is that Pramana is not the cause of right 
knowledge but right knowledge of itself and of the objects not 
previously ascertained rightly. 

The subject of Pramana is treated in older Jain works like 
the Tattvarthadhigama Sutra in connection with knowledge. 
Umasvami writes “Mati, Sruta, Avadhi, Manahparyaya and Kevala 
( are right ) knowledge”.® These (five kinds of knowledge ) 
are the ( two kinds of ) Pramanas”.® “The first two ( kinds 


Tarka-sangraha. 

2 JP7T l” Vatsyayana Bhasya. 

3 “21^^ ^ I” Vatsyana Bhasya. 

4 “515% 1” Vatsyayana Phasya . 

Tattvarthadhigama Sutra 1.9. 
6 l” Tattvarthadhigama Sutra I. 10. 
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of knowledge viz. ]\Iati and Sruta ) are Paroksa ( Pramanas 
and ‘'the remaining ( three ) are Pratyaksa ( Pramanas )~ 

With these five kinds of knowledge, Kumati, Ku-Srnta 
and Vibhangavadhi are added to make up eight kinds of knowledge. 
These three are nothing but false knowledges of Mati, Sruta and 
Avadhi, that is to say, Kumati is Ajilana ( false knowledge ) of 
Mati ; Kusruta is Ajfiana of Sruta and Vibhangabadhi is Ajilana of 
Avadhi. Kundakundacharya has mentioned all these eight 
varieties of Jiiana in Pauchastikayasamayasara : “Abhinibo- 
dhika or Mati, Sruta, Avadhi, Manah-paryaya and Kevala — these 
are the five varieties of Jiiana. Kumati, Ku-sruta and Vibhanga — 
these three also are connected with Jnana.”® 

Mati Jiiana is knowledge derived through the senses 
including the knowledge which arises from the activity of the 
mind. In Jain psychology, four stages of Mati Jnana which 
follow Dar^ana ( inexpressible contact of an object with sense 
consiousness ) have been mentioned. These are ( i ) Avagraha 
(ii) Iha (iii) Avaya and (iv) Dharana. When an object is brought 
in contact with a sense-organ, we ' have a general knowledge 
of an object. There is an excitation in the sense-organ by the 
stimulus i.e. the object present in the outside world- Then there 
is an excitation in the consciousness. Thus, in the first stage, a per- 
son is barely conscious of the existence of an object. This is Ava- 
gfciha.'^ The second stage Iha consists in the desire to know 


1 TattvarthadhigamaSutraI.il. 

2 l” Tattvilrthadhigama Sutra I. 12. 

3 onoirfoi 1 

^ 11 ”. 

Panchastikaya samayasara 41. 

Pramana-mimamsa I. 1. 27, 
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Avhetlier it is this or that, That is to say, similarities and differences 
of the object ■with and from other objects become the subject of 
consciousness in this stage. For example, when we see a man, the 
first stage is that we are simply conscious that it is a human being 
and in the second stage we want to know the particulars such as 
that this man is a resident of Karnata or Lata country' ; 
or, when we hear a noise, at first we are conscious of merely a 
sound, then we desire to know whether it is from blowing a conch 
shell or from blowing a horn.” 

In the third stage Avaj^a, there is a definite finding of the 
particulars which we desired to know in the second stage. The 

Ta ttvartharaj avartti ka. 

Pramana-Naya-tattvalokalankara. II. 7. 

^ ll” Tattvarthaslokavarttika. 

1 l” Pramana Mimainsa I. T. 28. 

I” 

Pramana-Naya-tattvalokalahkara II. 8. 

l” Tattvartharajayarttika. 

^ ll” Tattvarthaslokavarttika. 

l” Patnakaravatarika II. 8. 

.S ^FR ^Tf : 

l” Pramanamiimamsa. 
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second stage is merely an attempt to know the particulars, wliile 
the third stage consists of the ascertainment of these particulars/ 
There may be some doubt in the first and second stages 
but in the third stage this is absent. For example, in the third 
stage there is a finding that the sound is of a conch shell and not 
that of a hom.~ 

The fourth stage Dharana consists of the lasting impression 
which results after the object with its particulars is definitely 
ascertained.’** It is this impression ( Samskam ) which enables 
us to remember the object afterwards.'* 


1 


2 


3 


4 



Pramana-miinamsa I. 1. 29. and 

• * 


Pramana-Naya-tattvalokalankara I. 9. 



Tattvartharaj avarttika. 


l” Tattvarthaslokavarttika. 

5nf ^ ^ 


r’ Pramana-mimamsa. 

‘ l” Tattvartliai^ja-varttika. 


Pramana-Nayatattvalokalahkara I. 10. 
^ l” Tattvartha<5lokavarttika. 
l” Pramana-mimamsa I 1. 30. 


All these four stages of Matijhana have been summarised bj'- 
Vidyanandi thus : 

^ li 

^ f577?i^4an n 
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Sruta Jnana is knowledge derived from words siDoken 
or from gestures or facial expressions, from reading books and 
from all other kinds of signs or symbols. • 

Avadhi Jfiana is the knowledge directly acquired by the soul 
without the medium of the activity of the miiid or the senses^. 
Knowledge in the hypnotic state is the nearest approach to an 
illustration. As this knowledge also is acquired through the medium 
of the brain and the senses according to the Jain view^, this can 
not be accepted as an example of Avadhi Jiiana. 

j\Ianahparyaya Juana is the knowledge of thoughts of others'. 
Thought-reading may be mentioned to convey some feeble idea of 
this kind of knowledge. According to Jainism, no lay man can 
have this laiowledge. Only a saint in a particular stage of spiritual 
advancement can acquire or develop this knowledge. Kevala 
Juana is omniscience or knowledge unlimited by space, time or 
object. According to Jainism, Jain saints who completely practise 
right faith, right knowledge and right conduct can attain this 
Imowledge. In the Hindu Puranas, some saints are said to have 
such a knowledge and are called Sarvajfias or Trikaladarsis. 

These eight kinds of knowledge viz. Mati, Knmati, Sruta, 
Ku-^rutra, Avadhi, Vibhangavadhi, Manahparyaya and Kevala are 
classified from another point of view into two classes viz. Pratyaksa 
and Paroksa*^ and these two constitute the Pramanas of the Jain 
Logic"^. 

1 l” . 

Tattvarthasara by Amritachandra Suri I. 25. 

2 I 

ll” Tattvarthasara I. 28. 

3 “onof ^oTFnonoTTT&r i 

... DraA^m-samgraha 5. 

P—3 
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According to Umasvami, ]\Iati and Sruta are Paroksa 
Imowledge and Avadhi, M.anahparyaya and Kevala are Pratyaksa 
knowledge. A detailed description of Pratyaksa and Paroksa 

will follow in the present treatise and we shall discuss later on the 

✓ 

criticism how Mati and Sruta Jhana described as Paroksa Pramana 

^ * • 

in the Tatt\'arthadhigama Sutra, can be called Sahvyavaharika 
Pratyaksa in works on Jain Logic. 

We shall now deal with the derivation of the word 
‘Pramana’ according to the writers of Jain Logie, 

It has been laid down by Prabhachandra in Prame 5 mkamala- 
martanda that the word Pramana may be derived in three ways. In 
the first place, the suffix “Anat” may be held to be used in active 
voice meaning “That which knows rightly ( viz the soul ) is 

Pramana”, From the definition of Pramana, we learn that 

« • 

Pramana is right Imowledge of itself and of objects not previously 
ascertained. This derivation means that just as a lamp illumines 
itself as Avell as other objects, the soul knows itself as well as other 
objects. In the second place the sufiix may be used in the sense 
of instrumentality. The meaning would then be “That by which 
right knowledge is gained is Pramanah In this case just as light 
appears when obstructions to it are removed, so right knowledge 
will come on removal of obstructions to it. In the third derivation 
there is use of the suffix in Bhava-vachya (passive intransitive 

1 ” 

l” Tattvarthadhigama Sutra I. 9-12. 

Pi-ameyakamalamartanda. 
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voice) ^Yhere stress is laid on the verb onty, the meaning being the 
same as in active voice. 

In Tattvartharajavarttika it has been mentioned : “^Vhat is 
the meaning of the word Pramana ? The meaning of the word 
Pramana can be understood according to one’s desire by deriving 
it m Bhava-vach}^! (passive intransitive voice) Kartri-vachya (active 
voice) and Karana-vachya (instrumental voice)”". 

A grammarian might object that according to Jainendra 
Vyakarana the suffix Anat is used only in the sense of Karana 
(instrumentalit}^) and Adhara (or Adhikarana, locative sense)’^. 
So how can it be suffixed m Kartri or Bhava-vachya ? The reply 
to this is given bj'' a commentator on Prameyaratnamala that 
though the aforesaid aphorism exists in Jainendra Vyakarana, we 
maj’- accept the prhiciple that “There are exceptions in lait suffixes” 
and this covers cases like the present one where suffixes are used 
in senses not provided in particular aphorisms^'. 


i” 

5WTOT^:, ^ =q 5^^ 1 

^ 5TrTT0Tf?T% 1 51% 5ITTT^- 

5?%%% SWTOT I Sl7T(J5%q%: 

jwtoh,!” 

Tattvartharaj avarttika. 

3 Jainendra Vyakarana LI 3. 112. 

4 5TTnoT^5^t- ■ ^ 1 

l” Nj^ayamani'dipika. 

. ( A. Mss. in Jain Siddhanta Bhaban, Arrah ). 
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Other writers have derived the word Pramana by holding 
that the suffix "Anat” is used in the sense of histrumentality as laid 
down in Jainendra Vyakarana. 

Dharmabhusana in his Nya5^a-dipika has laid down that the 
word Jnana as well as Pramana are derived with the affix “Anat” 
in the Karana-vachya (instrumental voice)®. Dhanna bhusana 
supports his view by a quotation from Pramana-nirnaya®. Hema- 
chandra in his Pramana-mimamsa writes “That by which the 
essence of substances is rightly understood by eliminating doubt 
etc. is Pramana which is the instrumental cause of Prama (right 
knowledge)”’’. In Prama laksma the same has been laid down in 
another language®. 

The definition of Pramana as given by other Jain writers 
may be compared with that of ]\Ianikyanandi. First, we may 
mention the definition as laid down in Nyayavatara : 

“Pramana (valid knowledge) is the knowledge which illumines 
itself and other things without any obstruction” (Trans, by Dr. 
S. C. Vidyabhusana)®. 

Dr. Vidyabhusana writes in his commentaiy on this defini- 
tion ; “The Jains maintain that it is only when knowledge illumines 
itself that it can take cognizance of the external object. So, accord- 


5 1....^^ 

Nyaya-dtpika- 

l” Pramana-nimaya. 

7 “RSfSqoi 

SWM l” Pramana-mimamsa. 

l” Prama-laksma. 

9 “iWFT |” Nyayavatara. 
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ing to tlienij knowledge like a lamp illumines itself as well as the 
object lying outside it. 

Those whose sight has been obscured by darkness often see 
many false images, such as two moons etc. ; men bewildered by 
sophism are found to believe that everything is momentary or the 
like. With a view to differentiate such kinds of false knowledge 
from Pramana (valid knowledge) the phrase Without obstruction’ 
has been used.” ( Nyayavatara, page 7). 

The definition in Prama-laksma of Buddhisagara is the same 
as that in Nya 3 ’’avatara. 

In Nyaya-dipika we find “Pramana is perfect knowledge*”.” 
Vidyananda in his Pramana-pariksa also lays down the same 
definition. 

Hemachandra defines Pramana thus : “Pramana is the perfect 
ascertainment of a knowable”** and criticises the definition of 
j\Ianikyanandi in Pariksamiikham. He says '‘Some say that if 
we accept that we again knoAV a thing Avhich had been previously 
ascertained by Pramana, the result would be that a thing which 
has ah'eady been powdered will be powdered again- Also, by 
accepting this view, Pramana would apply to knowledge of 
objects already ascertained and in the case of continuous knowledge 
of an olDject. So, according to those Avho object thus, the defini- 
tion should be that Pramana is ascertainment of objects not 
preAuously ascertained. So some one ( referring to the definition 
adopted by Manikyanandi) has laid down the definition of Pramana 
to be 'Pramana is valid knowledge of itself and of things not 
proved before”.*- 


1,0 Nj^aya-dipika. 

11 Pramana-mlmamsa- 1. 1. 2. 

12 =a[ fkg f^g ^Tri^ 1 
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Heniachandra criticises the definition of Pramana as mentioned 
in the Pariksamukhani on two grounds. First, that this definition 
excludes the knowledge of a thing already ascertained. According 
to Hemachandra, it is equally Pramana when a thing is ascertained 
for the first time, as when a thing which has previously been ascer- 
tained, is again known So Hemachandra says that Pramana 
is perfect ascertainment of a knowable. 

The second objection refers to Hharabahik Juana. This is 
a series of states throughout w'hich the same object is presented in 
consciousness. This for example arises when we see an object 
continuously for some time. Each state of consciousness in this 
case lasts only for a moment. Then follows a second state and is 
lost. Then a third state succeeds and is lost and so on. How if 
we define Pramana as knowledge of things not ascertained before, 
the objection is that in the first state of Dharabahik Jnana, this 
may apply. But in the second and subsequent stages of the 
presentation of the object, the object cannot be said to be ‘Apur- 
vartha’ ( not previously ascertained ) as mentioned in the definition 
for it was ascertained after it had been cognised in the first momen- 
tary state. So Dharabahik Jnana will be excluded from Pramana 
if we accept the definition of Pramana in Pariksamukham. 

A similar objection was raised and refuted in works in Hindu 
philosophy. To give an example, we may quote the definition of 
Pramana in Vedanta-paribhasa. The author Dharmaraja- 
dhvarindra writes that if re-collection be included within Prama 
( right knowledge ), the definition of Pramana will be of one kind 
and if re-collection be excluded from Prama, the definition will be 
of a different kind. According to this writer : ‘Pramana is the 
instrumental cause of right knowledge ( Prama ). When the defini- 

Wf: ^ l” 

Pramana-mimarasa. 

13 Pramana- 

mimatpsa I. 1. 4. 
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tion of Prama excludes re-collection, Prama is defined as consisting 
in the knowledge of an object, which has not been previously 
perceived and which is not rejected as false. But when re-collection 
is included, Prama consists in the knowledge of an object which is 
not rejected as false” 

Now, in the first place when Prama is taken to exclude re- 
collection, the definition being knowledge of an object not previously 
perceived and not rejected as false, how can this definition apply to 
Dharabahik Juana ? For as we have noted before in Dharabahik 
Jnana, in the second and succeeding presentations of an object, it 
cannot be “not previously perceived” as it was perceived in the first 
momentary state. This criticism is met by Dharmarajadhvarindra 
by saying “In the definition of Prama from which re-collection is 
excluded, there is no fault of non-pervasiveness. For since it is 
admitted that time though destitute of form can be cognised through 
the sense-organs, even a persistent state of cognition has for its 
object that which is particularised by association with each separate 
moment and is not the object of each previous cognition”®. That 
is to say, knowledge of a jar even at the first moment will be 
different from knowledge of the same jar at the second moment for 
there will be distinct knowledge in each case e. g. this is a jar 
seen at the first moment, this is a jar seen at the second moment 
and so on. “The object known in each moment is particularised or 
determined by that moment and thus differs from the object 
presented in each previous or succeeding moment”®. Further, the 

1 Translation by A. Venis. SRFU: ^ | 

3TcjTfqgTsf- 

l” Yedanta-paribhasa- Chapter I. 

2 Translation by A. Venis. 

l” Vedanta-paribhasa. 

3 A. Venis. Notes on Vedanta-paribhasa. 
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.objection may be met in another way, if we say that really 
speaking the knowledge in Dharabahik Juana is one and the 
same throughout and not different in each of the different 
moments- Dharmarajadhrarzndra says : “j\Iore-over, according to 
( Vedantic ) tenet, there is no variation of .knowledge in the case . 
of a persistent cognition ; but as long as there is a presentation of 
the jar, so long the modification of the internal organ in the form 
of the jar is one and the same and not various. For the persistence ' 
of the modification is admitted until there aiises a modification 
which excludes the former. ^And thus the knowledge of a jar or 
like object, consisting in the intelligence which is reflected in the 
modification of the internal organ persists there during that time 
and is one and the same. Therefore the fault of non-pervasiveness 
is not to be feared in our definition”'*’. 

The criticism of Hemachandra as regards the definition of 
Pramana as laid dawn by Manikyanandi may be met in the manner 
described above. 

We may note that Udayanachaiya in his Kusumafijali has also 
said that faults of non-pervasiveness ( Avyapti ) and Ativyapti will 
arise if we accept the definition of Pramana to be the cause of 
knowledge of an object which was not perceived before. So Pra- 
mana should be defined only as right knowledge’'^. In Jain works 
like Tattvarathasara® the same has been laid down. 


4 Translation by A. Venis. ^ 

Vedanta-paribhasa. Chapter I. For a detailed treatment, the reader 
may refer to Vedantaparibhasa edited by S. C. Ghoshal Pages 5-8. 

JTH l” Kusumafijali. 
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In the Sainkhj’-a philosoph)^ it is laid down that Prama 
(right knowledge) consists of ascertainnient of a thing wliich was 
not previously ascertained and Pramana (which according to the 
Bainkhya doctrine is of three kinds) is the instrumental cause of 
Prama~. Prabhakara Bhatta in his exposition of Mimamsa philo- 
sophy has defined Pramana to be ascertainment of tilings not as- 
certained before/ Thus, the definition in Pariksamukham is in 
agreeuient on this point with the Samkhya philosophy. 

Though by means of explanation and argument as adopted 
in Vedanta-paribhasa as quoted above, the definition of Pramana 
can be applied to Dharabaliika Juana even if we hold the ascertain- 
ment of things not perceived before (Apurvartha) as one of its 
characteristics, yet commentators of Pariksamukham have held that 
Dharabahika Juana is excluded from Pramana. For example, 
Anantavirya in Prameyaratnamala writes “The adjective Apurva 

is used to exclude from Pramana Dharabahika Juana which 

• 

cognises things alread}'' cognised”.” This has been expanded in 
Arthaprakasika an unpublished commentary on Prameya-ratna- 
mala in this manner : — 

“Why has the adjective Apurva been applied to Artha ? 
We repl)'-, it is to exclude Dharabahika Juana. Dharabahika Juana 
means a series of knowledge like ‘this is a pitcher, this is a pitcher, 
etc’. In this series, the first knowledge is Pramana as this consists 

- 6 ^ l” Tattvarthasara. 

7 q^rr, 

Sarukhya-darsana. Chapter I. Sutra 87. Here 
the word Asannikristartha means the same as Apurvartha in 
Pariksamukham. 

1 In Nyayadipika, this definition of the Mimamsa philosophy 
is quoted : # ^T|T: I” 

Prameya-ratnamala. 

P~4 
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of ascertamment of the object. The second and succeeding know- 
ledge is not Pramana as in the same the object is not ascertained. 
As the object is ascertained by the first knowledge, the subsequent 
knowledge is quite insignificant. So the word Aptirva has been 
used as an adjective to Avtlia so that the (definition of Pramana) 
may not extend to the second and succeeding states of knowledge 
w'hich would become included (in the definition if merely Pramana 
be defined) as ascertainment of object. By Apurva it is understood 
that which has not become the object of previous knowledge. So 
in Dharabahika Juana, in the second and subsequent states of 
knowledge, the definition does not apply as in the first stage the 
object has been ascertained and in the second and subsequent stages, 
the object is not one which is previously unascertained”^. 

Nyayaraanidipika also follows Artha-prakasika ijy laying 
down “Dharabahika Juana is excluded by this adjective, 
Apurvartha”.” In Nyayadipika it has been mentioned that in 
Jain logic, Dharabahika Juana is not recognised as Pramana'^. 






l” Artlm- 

pr-akasika ( from a i\Iss. in Jain Siddhanta Bhavan, Arrah. ) 

2 l” Nyaya- 

manidipika ( from a i\Iss. in Jain Siddhanta Bhavan, Airah ) 


3 “sTsmb i ^ 

3Tra ^ 
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We have thus seen that in all earlier works on Nya5’-a 
philosophy Pramana has been taken to consist of knowledge of an 
object not ascertained before. The Mimainsa pliilosoph}’’ of the 
Hindus have accepted that Gautama the propounder of the old 
school of the Hyaya philosophy of the Hindus must have taken 
Pramana in this sense and we have shown that the Mimamsakas 
led by Kumarila Bhatta have defined Prama as ascertainment of 
an object not ascertained before- The older writers on Jain logic 
like Manikjm-nandi lay down a definition of Pramana Avhich is not 
at all difierent in this particular point (though there are differences 
oh other points as alreadj'' mentioned). Later writers specially 
those of the new school of Nj^ay^ philosophy of the Hindus led 
by Gahgesa the author of Tattva-Chintamani who flourished hi the 
14th Century have discarded this peculiarity in the definition of 
Pramana and satisfied themselves by saying that Prama is know- 
ledge free from fallacy*. Then’ view has been summarised in the 
extract from Tarka-sangi'aha quoted above. Later Jain writers 
like Hemachandra who floimshed in the twelfth century as shown 

l ^ ^ ^ l’' Nyaya- 

dipika. i.e. ‘'This definition that Pramana is right laiowledge may 
overlap the case of Dharaljahika Jilana. These knowledges ( viz 
Dharabahika knowledges ) are not Pramanas according to Jain 
doctrine- It ma}'- be mentioned that when a pitcher is seen, first of 
all there is Pramana of a pitcher when the Ajfiana regarding a 
pitcher is removed. In the first knowledge, there is right concep- 
tion of a pitcher. The subsequent knowledges ‘this is a pitcher’ 
are Dharabahika Jfiana. As by the first knowledge, we have 
Pramiti ( right conception ), the subsequent knowledges not being 
instrumental in producing Pramiti, are not Pramanas. So the 
definition does not overlap as there are cases where a thing alread}' 
perceived are again perceived.” 

1 SWT l” Afrde yisva-kosa 1st 

Edition A t'oI. X. P. 481. 
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above similarly discarded this peculiarity in the definition of 
Pramana and criticised the older writers. 

The writers who appeared still later reverted to the defi- 
nition of the earliest writers and we have shown an example from 
Vedanta-paribhasa how this was done. The writer of the \^edanta- 
paribhasa was later than Gahgesa as he wrote a commentary on the 
works of Gahgesa. The main object of attack of writers like 
Hemachandra was the inapplicability of the definition of Pramana 
in Dharabahika Jnana. Though some of the Jain commentators lay 
down that only the fii’st state of knowledge in Dharabahika Jnana 
is Pramana, if we follow the arguments in Vedanta-paribhasa, the 
object cognised in the second and subsequent stages can also be said 
to be Apurvartha and hence the knowledge in these stages also would 
be Pramana. The main point of attack being thus met, we do not 
see any fault in the definition as adopted by Manikya-nandi. . The 
subtle discussions in the new school of Nyaya philosophy on this 
point will necessitate a seperate work and so we refrain from embo- . 
dying the same in this commentary. 

In Prameya-ratnamala each of the words in the definition, of 
Pramana as laid down by Manikya-nandi has been explained as 
refuting definitions of other plnlosophies- According to this 
commentary, the word Jnana (knowledge) shoAVS that the Jain 
doctrine does not folIoAV the vieAV of Naiyayikas that Pramana 
consists of connection of the senses with the objects^. The word 
Yyavasaya is used refuting the view of the Buddhists viz. Pramana 
consists of Nirvikalpa Pratyaksa of four kinds i.e. Sva-samvedana- 
pratyaksa ( understanding of the self ), Indriya-pratyaksa, ( cogni- 
tion through senses), Manopratyaksa (understanding by mind) and 
Yogipratyaksa ( cognition of the Yogis )~. The Buddhists do 

1 ^ fq^qoT' 

l” Prameyaratnamilla. 

mmirq Ibid. 
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not accept Vyavasaya or Nischaj’-a to be essential in Pramana. The 
word Artha is used to refute the views of those who deny the exis- 
tence of external objects like Vijnanadvaitavadins, Mayavadins and 
kladhyamikas^. The view of Vijnanadvaitavadins is that every 
object consists of knowledge and there is nothing to be cognised. 
Knowledge according to this view is of two kinds Alaya-vijhana 
and Pravrittivijhana. Alaya-vijnana is the self and Pravritti- 
vijfiana is jar, cloth etc.~ A verse is quoted in Arthaprakasika 
meaning “That is Alaya-vijhana which consists of the self and the 
knowledge of bluishness etc., is Pravrittivijhana”®. The persons 
holding this view say that everything is knowledge and there is 
nothing to be cognised. The Mayavadins say that everything is 
Brahma, that what we see as a jar, a cloth etc., are all unreal, and 
only Brahma is real. Madhyamikas are Sunyavadins who say 
that the essence is void- It does neither exist, nor is non-existent, 
nor existent as well as non-existent, nor distinct from existence and 
non-existence^^'. The word ‘Sva’ is used to refute the views of the 


For details of Bauddha Nyaya view on this point, the reader may 
refer to the work Nyayavindu of Dharma-kirti. 

1 “gsn 

^ l” Prameyavatnamrda. 

Arthaprakasika. 

1 ” 

Verse quoted in Arthaprakasika. 
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Nyaya, Sarakhya, I\Iimamsa and Yoga philosophies in which 
Pramana does not include the knowledge itself as well as the 
objects known at the same time^. 

We have thus seen that most of the definitions of Pramana 
lay down that it is the right Imowledge of objects. Some hold 
like Manikyanandi that the object must be one which was not as- 
certained before ; while others are of view that this is not at all 
essential. The main difference in Jain doctrine is that loiowledge 
as Pramana like the sun or a lamp illumines itself as well as the 
objects simultaneously. 

ft TOTOT, rmt rTc^ II ^ II 

2. Hitahitapraptipariharasamartham hi prmanam tato jnana- 
meva tat. 

2. Because Pramana enables acquiring beneficial things and 
lea\Tlng non-beneficial objects, this is nothing but knowledge. 

Commentary 

Pramana leads to the acquirement of pleasure and its causes 
and abstention from sorrow and its causes. When a man is thirsty, 
he searches for an object to quench the thirst and begins to seek 
water. That Pramana which points out this water is sought by 
a thirsty man, for by a right knowledge that this is water acquired 
by Pramana there is no want of receipt of the object desired vik, 
water". 


^ l” Arthaprakasika. ( ]\Iss..) 

?fWRi 

Prameyaratnamala. 

2 This is .sliortly expressed l)y Prabhachandra as follows : 

“%t % rtflq^ qifHqR^K> i sniq: 
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The acquirement of desired objects depends oh the activities 
( Pravritti ) and not on Pramana. One first desires to have an 
object and then performs activities. It cannot be said that with- 
out the activity to acquire the object, Pramana points out objects 
because this view is contrary to our every day experience. It is 
known to every body that even such prominent objects like the sun 
and the moon are not seen by men when they do not direct their 
activities to the same*. Where the sun and the moon are not causes 
of activities ( Pravritti ), there is no showing ( Pradarsakattva ) and 
hence there is no Pratyaksa. The function of Pramapa is not to 
give objects ( Prapaka ) but to show them ( Pradarsaka ). 

By this aphorism the view that Pramana can be anything which 
is not knowledge like connection of the senses with external objects 
( which is technically called Sannikarsa ) is refuted”. Chandra- 
prabha Suri in his Nyayavatura-vivriti has mentioned that as the 
Jains accept that knowledge illumines itself as well as the object, 
they refute the views of Yogacliara Buddhists who hold that Icnow- 
ledge only illumines itself and the views of Mimamsakas, Naiya-. 
yikas etc., who maintain that knowledge illumines the external 
object alone, as it cannot illumine itselF. 


Prameyakamala-martanda. 

Stdljlr: l” Prameyakamala-martanda. 

Hiq^q l l” Prameyaratnamala. 

3 inq ^ URqifqqlf ^ =q TO- 

^ % q^qkr^fj^irR ^qf^rqqqfeq- 

1 1 1. . . .TCmRqfq 
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This is laid down in “An Epitome of Jainism” as follows : 

“The questioiij therefore, to begin with is, what is Pramana' 
from our point of view ? Pramana, we define, is the valid know- 
• ledge which reveals itself as well as its knowable. It is worthy 
of note that by this we, first, put aside the Buddhist view that 
there being nothing external, knowledge only reveals itself and 
secondly, we contradict as well the Naiyayika and the hlimamsaka 
schools of thought who teach that knowledge does not reveal itself 
but reveals external relations. We hold however, that just as 
colour reveals itself as well as the object to which it belongs, so 
knowledge revealing itself reveals the knowable as well.”^ 

\\\\\ 

3. Taimi4ohayatmakam saraaropavirnddhatvadanumanavat. 

3. That ( viz. Pramana ) being opposed to Samaropa ( viz. 
fallacies ) consists of definiteness like Annmana ( inference ). 

Commenlary 

Pramana must be free from Samaropa ( fallacies ) which is 
of three kinds Samsaya, Anadhyavasaya and Viparyaya”. Sam- 
saya arises when there is a doubt about an object i.e. when our mind 
sways between this or that, without being able to assert the true 
nature of a thing”. For example, when a person sees some- 

TT f| l” Nyayavatara-vivriti 

1 An Epitome of Jainism by ISTahar & Ghosh. P. 70. 

2 i” Pramana-nayatattvaloka- 
lankara. I. 7 

l” Pramana-nayatattva- 
lokalahkara. I. 8. 

Pramana-miuiamsa 1. 1. 5. 
Pramana-naya-tattvalokalafilcara. I, U, 
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thing at a distance in the darkness, a doubt arises in his mind 
whether it is a man or a post^. The knowledge in this case 
touches two ideas without being able to fix it to a particular right 
knowledge of the object seen. It must be understood that when a 
thing is capable of two conceptions, there is no Doubt, though there 
are two ideas in the same object. For example in the Saptabhangi 
Naya in Jain philosophy a pitcher is in one sense, said to exist 
while in another, it is said not to exist". When the details of the 
head, hands etc. of a man or the branches, hollow etc. of a tree 
are not perceived being at a distance and in the darkness, we have 
knowledge of only something high. In this case a doubt arises 
Avhether it is a tree or a man’*^. 


When we have a knowledge that this is something without 
any clear idea what it is, we have Anadhyavasaya which is also 
known as Vibhrama ( Indefiniteness ). If a man touches some- 
thing when he walks but does not understand what it is, his 
knowledge is Anadhyavasaya. He is conscious that he has touched 
something but is unable to say what its real nature is*^. 

1 1” Pramananayatattyalokii- 

lankara. I. 12. 


l” Pramana-mimamsa. Bhiisya to 
- .. Aphorism I. 1. 5. • • 

2 To emphasize this, Hemachandra has used the word 
“Anubliayatra” in the definition of Sam^aya quoted above e. g. 

^ ^ I” ■( Pramana-mimamsa. ) 

1” Nj^aya-dipika. 

Pramana-naya-tattvalokalahkara. I. 13. 14. 
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The knowledge of an object as quite the contrary to its. real 
self is known as Viparyaya or Vimoha. When we think nacre to 
be silver or a rope to be a snake, we have a knowledge vitiated by 
Vipaiyaya or Vimoha (Perversity*). Such is also the case when a 
person attacked by a particular disease tastes a sweet thing as 
bitter, or sees two moons by a defect in vision or thinks trees to 
be moving while travelling in a boat or a railway carriage or sees a 
circle of fire when a burning brand is spun round®. 

Pramana is free from these three kinds of fallacies. These 


Nyaya-dipika. Dharmabhusana lays down that 
Anadhyavasaya does not touch different ideas, so it is not Sam^aya. 
It is also not Viparyaya as it does not comprehend the reality of 
the opposite idea : 


l” Hy ay a- dipika. 



Pramana-mimamsa I. 1. 7, 



qsn 1” Bhasya on Ibid. 




Pramananayatattvalokalankara. 1. 9. 10. 
fqqqqM” Pramana-mimSmsa I. 1. 7. 

aff^rfq I I^l«i fhtiq^Urb fhspi.' l’’ Nyaya-dipika. 

i” Bhasya to Aphorism 1. 1. 7 
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are termed Pramanabhasas by Manikyanandi arid are mentioned in 
the sixth chapter of Pariksamukham^. 

. According to the Jain doctrine, . liberation is attained by a 
soul possessed of certain characteristics, viz. right faith, right knoAV- 
ledge and right conduct. Eight faith or Saniyaktva is a sincere 
belief in the seven Tattvas ( essential principles ) of Jainism viz. 
Jiva, Ajiva, Asrava, Bandha, Sam vara, Nirjara and Moksa. It 
is only after a person has right faith that he can attain right know- 
ledge. Eight knOAvledge or Samyak Jhana is the detailed cogni- 
tion of the ego and non-ego and is free from the fallacies Samsaya, 
Anadhyavasaya and Viparyaya as described above®. A person 
may have a knowledge of the aforesaid seven principles of Jainism 
but that knowledge may be vague or indefinite or it may be full 
of doubts or it may be entirely wrong. When indecision, doubts 
or belief in opposite principles disappear from removal of fallacies, 
a person attains perfect knowledge. The understanding of Pra- 
manas is therefore not useless even to a person who has given up 
worldly pursuits and is bent upon obtaining liberation. 

Anantavirya says that the Buddhists might say that they 
agree to the Anew that Pramana is knowledge as mentioned in the 
second aphorism but they do not agree that all Pramanas consist 
of definite knowledge. According to them it is only in case of one 
variety of Pramana auz. inference that correctness can be asserted. 
In other cases for example in Nirvikalpaka Pratyaksa as under- 
stood by the Buddhists, definiteness is not essentially found. In 
opposition to this view this aphorism has been laid down in which 





mukham VI. 2. 
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it has been mentioned that not only in Anumana but in all kinds 
of Praman^ there is definite knowledge*. 

4. Anischitohpurvarthah. 

4. Apurvartha is that which has not been ascertained. 

Comnicnlary 

In the definition of Pramana as laid down in the first apho* 
nism, the word Apurvartha has been used. This word is explained 
in this aphorism. Apurvartha is that which has not previously 
been ascertained by any Pramana by making it free, from fallacies 
like Doubt, Indefiniteness or Perversity-. 

AVe have previously mentioned that there are four stages of 
knowledge. First, we have a general knowledge of a thing brought 
into contact with a sense organ ( Avagraha )• Then we have a 
desire to know the particular's ( Iha ). A doubt may bo started 
by saying that as Avagraha precedes Iha, the knowledge in the 
second stage viz. Iha cannot be said to be a knowledge of a thing 
not ascertained before as in the first stage ( Avagraha ) it has 
already been ascertained. The reply to this is that as details are 
not ascertained by Avagraha but only by Iha it cannot be said 
that ascertainment of the object takes place during the first stage 
viz. Avagraha'*. The ascertainment consists of a perfect and 
correct idea of the thing. 

VT I ^ i sTgirm- 

l” Prameyaratnamrihl. . 

Prameyaratnamala. 

l” Prameyaratnamala. 
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II ^ II 

. 5. Dristolipi samaropattadrik. 

5. Even an ascertained thing becomes so ( i. e., unascer- 
tained ) through Samaropa ( fallacies ). 

Commentary 

It is urged in this aphorism that by Apurvartha, we not only 
mean a thing not ascertained before but also a thing previously 
ascertained but which has subsequently become involved in falla- 
cies*. In the latter class, we do away with the fallacies and ascer- 
tain the thing again correctly. This subsequent ascertainment is 
also said to be of a thing not ascertained before as in the interval 
there were fallacies destroying the true idea of the object. 

Dharmabhusana has quoted this aphorism in Nyaya-dipika 
saying that after we. see a pitcher, we may see other things and 
then again see the pitcher and the question may arise whether the 
subsequent knowledge of the pitcher is Pramana as it had been 
already ascertained before. The answer to this question is that in 
this case the pitcher is to be taken as unascertained because there 
may be fallacies in the intervaP. 

This however can be explained in another way following the 
argument in the case of Dharavahika Jhana. Though a section of 
Jain writers exclude Dharavahika Jnana from Pramana, we have 
shown how it can be fitted to the definition of Pramana. Similarly 
when we have knowledge of a pitcher followed by knowledge of 
other things and then again we have knowledge of the pitcher it 

Prameyaratnamala. , . - 

■ 2 . ^ 

Nyaya-dipika. 
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may be said that different knowledges of the pitcher on the two 
occasions are different ascertainments characterised by different 
time, place, etc. So the second ascertainment can be Pramana as 
well as the first. 

The view is therefore clear that not only an object never as- 
certained before can be Pramana but the same object after previous 
ascertainment can again be Pramana for fallacies may vitiate the 
first ascertainment making it necessary for another ascertainment 
of the true characteristics of the object. In our everyday life we 
may see an object previously perceived but be unable to find out 
its real nature owing to its being covered by dirt etc., when we see 
it for the second time. But if this dirt be removed we get a real 
knowledge of it. So a Pramana also may be vitiated by fallacies 
and again become Pramana when the fallacies are removed^. 



II ^ II 


6. Svonmukhataya pratibhasanam svasya vyavasayah. 


6. The ascertainment of self is the illumination of it to- 
wards itself. 

Commentary 

This aphorism explains the words “Sva . . . vyavasaya” 
used in the definition of Pramana in the first aphorism. 

When the knowledge becomes its own object, it illumines 
itself and we say that in Pramana there is ascertainment of itself 
( as well as of the object )~. 

This is further explained in the next aphorism. 


|” Prameyaratnamala. 

2. The word is explaihed as j.e, 

becoming its own object, of ascertainment or in other .word.Sj ^SRT.' 
^ i.e. the knowledge illumines itself. ( Arthapraka^ika ) ., 
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7. Arthasyeva tadunmukliataya. 

7. It becomes its own object, like other objects. 

Conimentary 

This aphorism gives an example explaining the preceding 
aphorism. As the ascertainment of external objects results from 
directing attention towards them, so the knowledge itself is ascer- 
tained by it. In every knowledge there is a subject and an object 
and in valid knowledge the object as well as the knowledge itself is 
ascertained. A concrete example is given in the next aphorism to 
elucidate this. 

[\ 6 W 

8. Ghatamahamatmana vedmi. 

8. I know the pitcher through myself. 

Commentary 

Here ‘T’ is the subject ( Pramata ) and “the pitcher’’ is the 
object ( Prameya ), “knowing” is the action ( Pramiti ) and 
“through myself” is the instrumental cause of this knowledge 
( Pramana ). Thus in such a knowledge we have an understand- 
ing of a subject, an object, an instrumental cause and a verb signi- 
fying action. This is mentioned in the next aphorism. 

Aphorisms 6, 7, 8 are embodied in a different language in a 
single Sutra in Pramananajmtattvrdokalaukara. Instead of a 
pitcher, the. example given there is that of a baby elephant^. 

\\ \ 11 

9. Karmavatkartrikaranakriyiipratiteh. 

1” Pramananayatattvrilokalahkura, I. 17. 
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9. Because ( in our ,kiio\yledge ) we have an understanding 
of the subject, an instrumental cause and the verb, in the same 
manner as the object. 

Commentary 

Anantavirya says that this aphorism denies the views of 
those who maintain that knowledge ascertains only the object hut 
not itself, others who hold that knowledge ascertains either itself 
or an object, others again who lay down that in knowledge there is 
understanding of only the subject and the object and of others who 
say that in knowledge there is understanding of subject, object and 
a verb By this aphorism it is laid down that according to the 
Jain view, in knowledge there is understanding of four things/ a 
subject, an object, a verb and an instrumental cause. The thing 
which is known is the object. The subject is the self. Pramana 
is the instrumental cause and Pramiti is the verb. 

In Arthapraka^ika, it is mentioned that this is in contra- 
distinction w'ith the ^dew of Naiyayikas who hold that in Eratyaksa 
Pramana only the object ( Prameya ) is understood e, g. that this 
is a pitcher and that the knowledge does not know itself or the 
subject ( Pramata ) or the result ( Pramiti -). It is urged that this 
is also in opposition to the view of Mimamsakas following Prabha- 
kara who say that objects like pitchers and the self are ascertained 
by Pratyaksa Pramana and who deny that Pramiti or the instru- 
mental cause is ascertained by such Pramana. Further it is men- 
tioned that this refutes the view of the followers of Jaimini who 
admit the undenstauding of Pramana, Prameya and Pramiti in 
Pratyaksa Pramana but deny the instrumental cause”. 

i” Prame 3 mratnamala, 

2. “3T5tT|''^TRq5T??T: 3T^H I 37^? ^ 

swiriTT, Hifq w. .qr 1 . . . 
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10. Sabclanuchchai’anelipi svasyaniibhavanamarthavat. 

10. Just as in the case of objects^ there is understanding of 
itself ( the knowledge ) without utterance of the word ( signifying 
it ). 

Commentary 

It is our everyday knowledge that though the word “pitcher” 
is .not .uttered, we can have experience of a pitcher. So we can have 
experience of the knowledge itself though no word signifying 
knowledge is uttered. This is urged to meet the view of those who 
say that there can be no experience without the help of words. 
It cannot be urged that as there is no use of the word ‘knowledge’ 
in an experience of an object, tlie knowledge cannot become its own 
object ; for we see that even when the word ‘pitcher’ is not uttered 
we can have experience of a pitcher. 

11. Ko va tatpratibhasinamarthamadhyaksamichchhamsta- 
deva tatha nechchhet. 

11. ^Vho does not accept it ( i. e. knowledge ) to be of that 
manner ( i. e. being the subject-matter of experience ) when one 
admits that in Pratyaksa the object is illumined by knowledge ? 

Slft'l^cl.ll II 

12. Pradipavat. 

12. Like a lamp. 


qi%: I 
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Commentary 

Just as a lamp illumines itself as w^ell as objects like a jar 
etc., so knowledge illumines itself as well as objects known. There 
cannot be any one who would accept objects as knowable by know- 
ledge but deny that knowledge itself can be known. 

In Pramananayatattvalokalankara, aphorisms 11 and 12 of 
Pariksamukham are written in a slightly different language^. 
The example there given is that of the sun instead of a lamp. 

The fact that knowledge illumines itself is accepted by later 
Jain writers like Hemachandra though in the definition of Pramana 
accepted by them they exclude this. Hemachandra mentions that 
older writers have laid down that as objects are ascertained by 
knowledge, so the knowledge itself becomes its own object. Hema- 
chandra quotes two definitions of older writers : one is of Siddha- 
sena in Hyayavatara in which it is laid dowm that Pramana illu- 
mines itself as well as other objects and the other is of Manikya- 
nandi in Pariksamukham as we have already discussed®. Hema- 
chandra admits following the example as given by Manikyanandi 
‘I know a pitcher’, that the knowledge illumines itself in such a 
case like the subject and object®. He also mentions that as an 
object reveals itself, so the knowledge reveals itself and consequently 
a knowledge can know itselP. It is also stated by him that like a 
lamp, knowledge reveals an object capable of revealing itself as 
knowledge has the power of illumination®. It cannot be urged that. 

l” Pramananayatattvalokalankara, I. 18. 

2. IS*. 

Pramanamimamsa. 

Bhasya to L 1. 2. 

3. Ibid, 
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as illumination is the very essence of knowledge, it cannot be the 
illuminator for its illuminating characteristic is established by the 
destruction of wrong knowledge^. But admitting all these Hema- 
chandra propounds the following aphorism “The ascertainment of 
itself though it happens, is not the definition ( of Pramana) as 
this happens also in fallacies ( which are not Pramanas)”^. 

Hemachandra himself in his own Bhasya to this aphorism 
writes that the views of others who lay down that knowledge 
illumines itself is approved by me. But in laying down a definition 
that quality only which distinguishes the object defined should be 
mentioned and not all the qualities which exist in a thing- In 
other words, a definition is not a description. Hemachandra adds 
that there is no knowledge whether right or wrong which does not 
illumine itself. So even in doubt etc., the knowledge illumines itself 
but this kind of knowledge being false is excluded from Pramanas. 
For this reason, Hemachandra says that he has excluded self-illu- 
mination as a characteristic of Pramana in his definition®. 

But he supports the older writers by saying that they have 
not committed any fault by using this characteristic in the definition 
of Pramana as they have done so for examination of the character- 
istics of Pramana'*. 


1. 3?|n?T- 



Ibid. 


2. U” 

Pramanamimamsa. 1. 1. 3. 

^51^. UFWM 58P5#S- 

.1” Bhasya to Aphorism I- 1. 3. in Pramrina-mimamsa. 

4. l” Ibid. 




44 


The Sacrect Books of the jainas 

^^rr: \\\\\\ 

13. Tatpramanyam svatah paratascha. 

13. The validity of Pramana rises from itself or through an- 
other (Pramana). 

Commentary 

In tins aphorism, the point how a Pramana establishes its 
validity, is discussed. In the Nyaya philosophy as propounded by 
Gautama, it has been laid down that the validity of Pramana arises 
through other help. Vatsyayana the writer of the Bhasya of 
Nyaya-sutras of Gautama says that through inference, the validity 

of a Pramana is established. We know that Pramana is not the 

• • 

opposite of a coireet understanding by the help of inference. So 
we must say in such a case that the validity of Pramana is es- 
tablished through another viz. inference. 

An example will make this clear. A thirsty man seeks 
water. That which causes a Imowledge of water in a mirage is 
not Pramana, for in a mirage the thirst of that man cannot be 
mitigated. Such a knowledge is a fallacy. Conformity with the 
object presented is known as the validitj’^ of Pramana, and non- 
conformity with the object presented is the opposite of Pramana*. 

A criticism may be made of the view that if by inference, the 
validity of a Pramana is established, we may ask : if an inference 
which is itself a Pramana confirms another Pramana to establish 
its validity, how will this inference be validated ? If we say, that 
another inference will validate this, the result wOuId be an endless 
chain of inferences. So we mu.=;t accept that in some cases Pramana 
validates itself and in other cases, its validity is established by 
inference. Jain writers accordingly hold that validity of Pramana 

1. ^ l” 

Nyayadipikii. 

Pramananayatattvalokalahkara, I. 19. 20. 
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arises either from itself or through another Pramana (like 
inference). 

It may be asked, in what case does the validity of a Pramana 
arises of itself and in what case through another Pramana ? The 
answer is that in the case of objects with which we are already 
familiar, the Pramana rises of itself. For example, when we look 
at our palm and have a knowledge of the same, no mference is 
necessary to establish its validity. Similarly when we see a pond 
previously seen many times in our own village, the validity does not 
require the help of inference but arises of itself. This is shown by 
the fact that immediately afterwards we go to it to wash ourselves 
or drink water. But when we see a reservoir of water not seen 
before at any time, we may have a doubt at first whether this is 
really water or a mu-age. Then we use our inference and say that 
as we are having a smell of lotuses, feeling cool wind etc., it must 
be water and no mirage and so our former knowledge of water is 
Pramana and not a fallacy*. 

Hemachandra also mentions that we become certain of the 
validity of a Pramana either by itself or through the help of 
others*^. When we look at our palm of hand which is familiar to 
usj we have no wish to examine whether this knowledge is valid or 
not, for we have not the slightest doubt regarding it. Similarly 

^ FF qHTTR- 

I i 3?^ ft 

RT ft) 7 

Nyayadipika. 

2. “qrtinRffTJg?!: l” Pramana-mimamsa, 1. 1. 8. 
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when we are afflicted by thirst and want to drink water, or when 
we want to bathe or to assuage the heat of our body and see a 
tank already familiar to us, we at once proceed to it without stop- 
ping to examine, whether the knowledge is valid or not. But in 
other cases regarding objects with which we are not already fami- 
liar, we take the help of inference etc., to establish the validity of 
the knowledge^. 

Vidyananda has affirmed this by saying “Pramana esta- 
blishes itself regarding objects with which we are already familiar 
and takes the help of other in other cases”.” 

In Pramananayatattvalokalahkara, it is mentioned that 
Pramanya and Apramanya ( validity and its opposite ) arise 
through others, but regarding their knowledge, they arise by them- 
selves or through others.^ In Prameyaratnamala also we find 
that Pramanya arises by itself.'*^ 

In Arthaprakasika it is mentioned that in this aphorism the 
words “utpattau” ( “when it arises” ) and ‘'svakaiye” ( “in its 
working” ) may be taken as understood. The meaning would then 
be that when Pramanya arises it takes help of others but regard- 


1 . ^ 

^ si?^!T 83 in%, ^ 351 

^ ^ smierT ^ gq- 

1 . . . 

qqTSqvqr^^Tq^ l” Bhasya to Pramana-mimanisa 1. 1. 8. 
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ing its work ' viz. determination of objects, it takes its own help in 
the case of familiar objects and help of others in other cases/ 

Here ends the first chapter of Pariksamukham. We have 
seen that in the first aphorism of this chapter, the definition of 
Pramana has been given. In the aphorisms which follow this 
definition is explained. For example in the second aphorism it is 
laid down that Pramana cannot be anything else than knowledge 
as indicated in the definition. The words “sva-vyavasaya” in the 
definition is explained in aphorisms 6 and 7 and a concrete example 
is given in aphorism 8. The word “Apurvartha” is explained in 
aphorism 4. Thus defining Pramana and explaining the general 
characteristics of Pramana in the first chapter the author will pro- 
ceed in the next chapter to mention the different varieties of 
Pramana viz. Pratyaksa and Parok.sa. Pratyaksa Pramana will 
be discussed in detail in the second chapter and Paroksa Pramana 
will be examined in the third chapter. 


End of Chapter T. 
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1. Taddvedlia. 

1. This ( Prainana ) is of two kinds. 

Commentary 

Jain Logic accepts only two kinds of PramSnas, Pi’atyaksa 
and Paroksa. This distinguishes the Jain view from the views of 
Hindu and Buddhist philosophers. According to the Charvaka 
school of philosophy there is only one Prainana named Pratyaksa. 
Buddhist philosophy admits two varieties of Pramana viz. Pratyaksa 
and Anumana. In Vaisesika philosophy also Pratyaksa and 
Annmana are the only Pramanas which are recognised, for accord- 
ing to this system of philosophy Sabda etc. ( which are recognised 
by some as Pramanas ) are included within Anumana. In 
Samkhya and Yoga .philosophies, three kinds of Pramanas viz. 
Pratyaksa, Anumana and Agama ( Sabda ) are accepted. In 
Nyaya philosophy four kinds of Pramanas, Pratyaksa, Anumana, 
Upamana and Sabda are recognised. The Mimainsa school of 
philosophy as propounded by Prabhakara and his followers recog- 
nise five Pramanas, Pratyaksa, Anumana, Upamana, Sabda and 
Arthapatti. The Bhatta school of Mimamsa philosophy recognises 
one more Pramana viz. Abhava in addition to the five Pramanas 
accepted by Prabhakara. The Vedanta view as discussed in the 
Vedanta-paribhasa is that there are six kinds of Pramanas viz. 
Pratyaksa, Anumana, Upamana, Sabda, Arthapatti and Anupa- 
labdhi. 

Hemachandra in his Pramanamimamsa laying do\ATi that 
“Pramana is of two varieties' mentions in his Bhasya that this 
refutes the views of Chfirvaka, Vaii^esika, Samkhya, Nyaya, 


I- “eOTot 1” Pramana-mimamsa, 1. 1. 9. 
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Prabhakara and Bhatta •( the two schools of hlimamsa ) philo- 
soph5^^ 

In Pramananayatattvalokalahkara we have “Pramana is of 
two kinds — Pratyaksa and Paroksa”~. Dharmabhusana also lays 
down the same®. 

II ^ II 

2. Pratyaksetarabhedat. 

2. As it is of two varieties, Pratyaksa and another 
( viz. Paroksa ). 

Commentary 

This is connected with the previous aphorism wdiich lays 

down that Pramana is of two kinds and this aphorism mentions the 
two kinds of Pramanas. In Pramananayatattvalokalahkara as we 
have already qpoted these two aphorisms have been put dowm in 
a single aphorism. Hemachandra follows Manikyanandi and after 
mentioning that Pramana is of two kinds'* lays down in the next 
aphorism that the Pramanas are Pratyak.sa and Paroksa®. In 
Nyayavatara we find “Pramana is divided as Pratyaksa and 
Paroksa as knowables are ascertained in two w^ays’’®. Haribhadra 
Suri lays down “According to the ( Jain ) view, Pratyalcsa and 

1 ., 

Bhasya to Ibid. 

2. 'q =q !’ Pramananayatattvaloka- 
lahkara, 11. 1. 

3. ^ l” .Nyayadipika. Praka^a 11. 

4. “SFH'q flqi l” Pramana-mimamsa. 1. 1. 9 

5. 'q r’ Ibid 1. 1. lO 

6. 'q ^ ^qfqfeqiq U” Nyayavatiira I, 
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Paroksa are two kinds of Pramanas”^. In Tattvartha Sutra, 
Pramanas have been laid down in three aphorisms : “This know- 
ledge consisting of Matl, Sruta, Avadhi, Manahparyaya and 
Kevala- consists of two Pramanas'*. The first two are Paroksa 
Pramanas'*'. The remaining ones are Pratyaksa”'*. 

II 5 II 

3. Vi^adam Pratyaksam. 

3. ( The knowledge ) which is clear is Pratyaksa. 

Commenlary 

The word “Knowledge” ( Jnanam ) is to be understood in 
this aphorism”. Clearness is the eharacteristic of Pratyaksa 
Pramana. This clearness is expressed by the words Vi^ada, 
Spasta, Kirmala etc. in works on Jain Logic'*'. The idea may be 
thus explained by an example. We may have knowledge of fire 
directly or when we are told by a reliable person whom we believe 
“Here is fire” or when we see smoke and infer that there is fire. 
The second and third kind of knowledge is not direct and not 
therefore styled as clear. That there is difference between this 
direct and indirect knowledge is understood by every one. This 
direct knowledge is not dependant on Babda or Anumana. It 


1. ^ ^ I SWFI clsiT ^ I” Saddarsanasamuch- 

chaya. Sloka 55. 
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arises when there is destruction or mitigation of the obstruction 
to Jhana*. 

Akalahka Deva in N 3 ^ayavmiseha 5 ’'a has mentioned that 
the definition of Pratyaksa has been mentioned to he clear know- 
ledge”. Syadvadavidyapati has explained in the commentary that 
clearness means perspicuous illumination. This is felt by every 
one when one proceeds to examine the character of the know- 
ledge®. 

In Pramananajmtattvalokalanlcara, the word Spasta has 
been used in place of Visada. The meaning is the same. In 
Nyayadipika"* and in Pramana-mimamsa® the word Visada has 
been followed. 

The older Jain logicians have accepted the view which is 
contrary to that adopted in other philosophies that knowledge 
derived through the senses is Paroksa and not Pratyaksa. Then* 
view is based on the authority of Umasvami ( as already quoted ), 
Akalahka etc., who maintain that knowledge derived through medi- 
tation independant of the senses is Prat^’^aksa ( direct knowledge ). 
Later writers on Jain logic however have laid down that sense- 
perception is Pratyaksa and other kinds of knowledge are Paroksa, 
For example Siddhasena Divakai’a writes “Such knowledge that 

■ 1 ., ^ •? 

I 

l” Nyaya-dipika. 

2. sn|: ^ l” Nyayavini&haya- 

lahkara. 

l” Comm, bj’^ Syadvada-vidyapati. 

4. . ‘‘m N5^a3\adipika. 

5. Pramana-mimaipsa. 1. 1. 13. 
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takes cognizance of objectSj not beyond the range of the senses, is 
Pratyaksa ( direct knowledge or perception ) ; the other is known 
as Paroksa ( indirect knowledge ) in reference to the manner 
of taking the cognizance”^. ( Translation by Dr. S. C. Yidya- 
bhusana ). 

Dr. S. C. Vidyabhusana in his notes on the above verse of 
Siddhasena Divakara has mentioned the difference between the 
views of the older and later writers on Jain Logic thus : 

“The words Pratyaksa ( direct Icnowledge ) and Paroksa ( in- 
direct knowledge ) have been used here in their ordinary accepta- 
tions, namely, the first for sense-perceptions, and the second for 
inference and verbal testimony. In the ancient Jaina scriptures, 
however, Pratyaksa ( direct knowledge ) signified perfect knowledge 
acquh’ed by the soul direct through meditation and not through 
the channels of the senses, while Paroksa ( indirect knowledge ) 
signified knowledge derived through the medium of the senses or 
signs comprising perception, inference and the verbal test!- 
mony 

Now we may turn to the derivation of the word Pratyaksa 
as given by different Jain writers. In Syadvadaratnakara we find 
that the derivative meaning of Pratyaksa is that which rests on 
AlvSa ( i. e., a sense ). There it is also mentioned that the deri- 
vation is b}'^ Tatpurusa Samasa. It cannot be Avyayibhava, as in 
that case the word should always be in the neuter gender but we 
use Pratyaksa in all the three genders'^. Haribhadra Suri derives 


1 . 

\l” Nj'iiyavatara. 4 

2. Nyayavatara Edited by Dr. S. C. Vidyabhusana P. 9. 
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the word thus *. “Aksa means Jiva as it enjoys or pervades all 
Dravya, Ksetra, Kala and Bhava, Aksa also means Indriya 

( senses ) as it enjoys objects. When Aksa meets Aksa we have 
Pratyaksa that is to say knowledge arises through the senses” 
Hemachandra also lays down the derivation adopted by Hari- 
bhadra®. These derivations have been criticised in SyadvMaratna- 
kara as already mentioned. 

Now a question may be asked, if by the derivation we get 
that knowledge arising from sense-perception is Pratyaksa, how 
can the view of writers who call such knowledge Paroksa and only 
direct knowledge derived through meditation Pratyalrsa, be tenable. 
The answer has been given in Syadvadaratnakara that whatever 
the derivative meaning of a word may be, in use we do not stick 
to it. For example the derivative meaning of the word “Gauh” 
( a cow ) is that which goes. This meaning can apply to any 
moving thing but use of the word Gauh is not at all made in its 
derivative sense. So in the case of Pratyaksa Pramana also, its 
derivative meaning cannot stop its being applied to Imowledge like 
Avadhi etc., derived without the help of any sense®. 

1” Syadvadaratnakara, IJ. 1. 

1. qr iq 1 

^ l” Sacldarsanasamuchchaya. 

Comm, on Verse 55. 

2. “31^ 37^ot 1% qr 1 

3T^1 3T8#I 

^ l” Pramana 

mimilinsa. Bhasya on T. I. 10. 
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'We have already mentioned that according to the Jain 
doctrine, knowledge is of five kinds ; (l) J\Iati ( knowledge derived 

through the senses including the loiowledge which arises from the 
activity of the mind ), (2) Sruta ( knowledge derived thi’ough sym- 
bols or signs e. g. words, gestures etc. ), (3) Avadhi ( psychic know- 
ledge w'hich the soul acquires without the help of any. sense ), 
(4) Manahpaiyaya ( knowledge of thoughts of others ) and (5) 
Kevala ( omniscience ). There are false knowledges of Mati, Sruta 
and Avadhi which make up a total of eight kinds of knowledge 
recognised in Jainism. We have seen that in Tattvartha Sutra, 
Mati and Sruta Juana have been described as Paroksa Pramanas 
and Avadhi, Manahpaiyaya and Kevala as Pratyaksa Pramanas. 
The distinction between Pratyaksa and Paroksa according to 
Tattvartha Sutra is that in the former the soul gets a clear know- 
ledge of an object without depending upon any other knowledge 
while in the latter, the cognition is not clear by itself but has to 
depend upon some other kind of knowledge. We have already 
given an example of this dependance when, to have a knowledge of 
fire by seeing smoke, we have to depend on the knowledge of smoke 
and then infer the existence of fire. 

But later writers like Jain logicians have laid down that 
Mati and Sruta Juana are Sahvyavahavika Pratyaksas and Avadhi, 
ililanahpaiya}^ and Kevala are Paramartliika or IMukhya Pratyaksa. 
Brahmadeva in his commentary on Dravya-saragi’aha tries to re- 
concile this contradiction in the following manner. First he raises 
the question : “The disciple asks Tn Tattvartha Sutra, jMati and 
Snita have been described as Pai’oksa in the aphorism Adye 



j'ilqflBci -oqufrfilld 
i” Syadvadaratnakara, II. 1. 
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Paroksani ( I. 11 ). How can tliese be Pratyaksa ( according to 
the view of Jain writers on Logic 9‘ Brahmadeva then answers 
this question by saying that the aphorism of Umasvami is to be 
regarded as a general rule ( utsarga ) while the sayings of Jain 
logicians are to be taken as special rules or exceptions ( Apavada ). 
In special or exceptional cases, the general rule is not followed. 
So though in Tattvartha Sutra it has been mentioned that Mati 
and Sruta Juanas are Paroksa knowledge, there are particular cases 
which may be taken as exceptions where these may be called 
Pratyaksa”. For example, Sruta Juana can be wholly Paroksa as 
when it arises from words only or when it consists of knowledge 
of outside objects e. g. heaven, liberation etc. But when the soul 
has internal knowledge that it has happiness or misery or it con- 
sists of infinite knowledge, this Sruta Juana is partially Paroksa. 
But Sruta Juana is Pratyaksa in case of ordinary householders 
( though Paroksa in case of Kevalins who have omniscience ) when 
it cognizes the souF. Brahmadeva further says that we all know 

RiyRij ^ 9” Commentary on Hra^’yasamgraha, 

Verse 5 . 

^ ^ ? 

^?Tq^9 mi 


Brahmadeva : Dravyasamgraha — Vritti Verse 5 . 
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that the knowledge o£ our happiness and misery is Pratyaksa, but if 
we say tliat according to Tattvartha Sutra, hlati and Sruta Jhana 
are alwa 5 ^s Paroksa, the knowledge of our happiness or miseiy 
should also become Paroksa which is absurd^. 

In this connection we may mention the view of Dharma- 
bhusana who says : “Some say that Pratyaksa should only be 
that which arises through the senses, eye etc., as Aksa means the 

senses ( and according to the derivative meaning Pratyaksa means 
that arising from the senses ). This view is not correct. The 
knowledges Avadhi, Manahparyaya and Kevala arise through the 
soul and are independent of the senses. There is no doubt that 
these are Pratyaksa. The characteristic of Pratyaksa is clearness 
and not being caused by the senses. For this reason among the 
five kinds of knowledge J\Iati, Sruta, Avadhi, Manahpaiyaya and 
Kevala, it has been mentioned ( in the Tattvartha Sutiva ) that the 
former two are Paroksa and the others are Pratyaksa”^. Whatever 
may be the derivative meaning, the m eaning fixed by use makes 
Avadhi, JManahparyaya and Kevala to be Pratyaksa.^ Or the 
derivation can be changed in the following manner. Aksa rheans 
the soul as it pervades or knows and that which arises in the soul 


1” Ibid. 

I 3T?r qq 

cqqT^;qqq%q55TqT |” Kyayadipika. Praka^a II. 

3 “qr4 gq^qt sRqsjyfs^Rq^Rfq i” 
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independent of tlie senses is Pratyaksa*. So if we quarrel that 
we must follow the derivative meaning, a solution is given by 
adopting a derivation which fits with the definition. 

^ IIVII 

4. Pratityantaravyavadhanena visesavattaya va pratibhasa- 
nam vaisadyarn. 

4. Clearness means illumination without any other inter- 
mediate knowledge or illumination in details. 

Commentary 

In Aphorism 3, it was mentioned that the knowledge which 
is clear is Pratyaksa. In the present aphorism, clearness is 
explained. 

Clearness of knowledge means illumination of an object when 
there is no intermediate knowledge. For example, in inference we 
have an intermediate knowledge. When we see smoke and infer 
that there is fire, there is the intermediate knowledge of smoke 
before we have the knowledge of fire. Where there is no such 
intervention of another knowledge, we hold that the knowledge is 
clear. Another definition is also given. Clearness means know- 
ledge of an object with all its details- 

Hemachandra has laid down : “Clearness means illumina- 
tion which does not depend on any other Pramana ( Anumana, 
Sabda etc. ) or understanding that it is of such and such a nature”". 
Li Anumana and Sabda, the knowledge depends on other Pramanas 
but that is not the case in Pratyaksa Pramana. There is another 

1 “3TSIc{T 
1” Ibid. 

2 ^ Pramana- 

mimamsa I. 1, 14. 

P—8 




58, 


The Sacred Books of the Jainas 


definition of clearness viz. that it grasps all the details and hence 
forms a correct knowledge by being a Pratyaksa Pramana*. 

In Syadvadaratnakara this aphorism is criticised. It is 
mentioned there : “Some say ‘Clearness means illumination without 
any intermediate knowledge’. They say that in Paroksa Pramanas 
like Anumana, the knowledge of fire arises after the intermediate 
knowledge of smoke, so that knowledge is hot clear but in Pratyaksa 
there is no such intermediate knowledge, so it is clear. Those who 
hold this view have not got an idea of Jain philosophy even in 
then* dreams. For, how will they establish the knowledge Iha etc. 
when connected with doubt So in Syadvadaratnakara, support 
is given to the definition of clearness as laid down in Pramana- 
naya-tattvalokalankara which is as follows : 

“Clearness means the illumination of details in excess of that 
produced by Anumana etc.”®. A verse is quoted in Syadvada- 
ratnakara meaning the same thing"*'. 

(V _ . . 

qr l” Bhasya on Pramana-mimarasa I. 1. 14. 

^ qig: i m q^ 

Sj^advadaratnakara. 

3 f^qq^l=^l4 

Pramananayatattvalokalankara. TI- 3 

4 “srgnFnijnlR^ii H^qqw-Hi'yJ i 

m TOi,u” 

Yerse quoted in[_Syadvadaratnakara. 
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We have already mentioned while discussing the definition of 
Pramana, the four kinds of Mati Jfiana viz. Avagraha^ Iha, Avaya 
and Dharana. The first stage is the bare knowledge of an object. 
In the second stage there is an attempt to know the particulars of 
the object whereby similarities with or differences from other objects 
are known. In the third stage there is a definite finding of these 
particulars and in the fourth stage there is a lasting imnression 
which arises after the object is known with all its particulars. 

Now these four stages are accepted in Sahvyavaharika 
Pratyaksa which will be discussed in the next aphorism. The 
criticism of Syadvadaratnakara is that as in the case of Sanvyava- 
harika Pratyaksa we recognise one knowledge after another ( viz. 
Avagraha, Iha, Avaya and Dharana ) there are intermediate know- 
ledges and so the definition of clearness that it is bereft of inter- 
mediate knowledge cannot be correct. For clearness being the 
characteristic of Pratyaksa Pramana we see that it cannot apply 
to Sanvyavaharika Pratyaksa where four stages of knowledge arise 
one after another. 

This criticism however has been met in the commentaries of 
Pariksamuliham and other works on Jain Logic. In Prameya- 
ratnamala, it is mentioned that “by intervention of another loiow- 
ledge” it should be understood that the intermediate knowledge is 
of a quite different object and not of the same object For example, 
in Anumana we have knowledge of one object, smoke and a quite 
different object, fire, later on. But in Sahvyavaharika Pratyaksa 
we have knowledge of the same object in four stages. For example, 
first we are merely conscious of a man ; then we desire to know his 
particulars. In the third stage we ascertain the particulars that 
he belongs to such and such a country etc., and in the fourth stage 
we get a lastmg impression^. In Prameyakainalanmrtanda, the 
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definition of Manikyanandi has been supported. That view has 
again been criticised in Syadvadaratnakara^. It vull sei’ve no 
purpose to go into details of this controversy. We have explained 
the main point fully and we have seen that no fault appears in the 
definition of clearness as given by Manik 3 ^anandi. Though in 
Pramana-naya-tattvalokalahlvara an attempt is made to give a 
different definition, later writers like Hemachandra have followed 
Manikyanandi. 

5. Indriyanindriyanimittam desatah sanvyavaharikam. 

5. ( The knowledge ) which is partially clear and arises from 
Indriya ( the senses ) and Anindriya ( the mind ) is Sanvyava- 
harika Pratyaksa. 


Pramey aratnam ala. 




Prameya-kamala-martanda 


The above has been criticised in Syadvadaratnakara thus : 

^FTRWTvn: Udl-iirci ? 
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Commentary 

Pratyaksa Pramana is subdivided into two classes Sanvyava- 
liarika and Mukhya or Parannartbika. In this aphorism the 
definition of Safivyavaharika Pratyaksa is given^ 

In Pramanapariksa, Vidyananda Svami has divided 
Pratyaksa into three classes Indriya-pratyaksa, Anindriya-pratyaksa 
and Atindriya-pratyaksa.- The first two however can be included 
under Safivyavaharika Pratyaksa. So the twofold division 
of Pratyaksa will be sufficient. In Pramana-nayatattvffiokalahkara, 
Pratyaksa has been divided into Safivyavaharika and Paramarthika 
and Safivyavaharika again has been subdivided into Indriya- 
nivandhana and Anindriya-nivandhana®. In Pramana-mimamsa 
Pratyaksa has been divided into Mukhya and Safivyavaharika^' 
and in Nyayadipika the divisions are Safivyavaharika and 
Paramarthika®. Mukhya or Paramarthika are one and the same 
thing. 


it ^ l” Prameyaratnamala. 

2 1 ” 


Pramanapariksa. 

3 ^ 1” 

Pramananayatattvalokalahkara. II. 4. 5 
, Pramana-mimamsa I. 1. 15 
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The knowledge which is partially clear is Sanvyavaharika 
Pratyaksa and the knowledge which is fully clear is IMukhya or 
Paramarthika Pratyaksa^. 

Sahvyavahara is the perfect satisfaction of a desire to cognize”. 
That which arises from Sah^T^avahara is called Sanvyavaharika'^ 
The knowledge in Sanvyavaharika Pratyaksa being partially clear, 
it is also called Amukhya Pratyaksa as opposed to Mukhya 
Pratyaksa where the knowledge is fully clear**. 

Sanvyavaharika Pratyaksa is caused by Indriya and 
Anindriya. According to Jainism, the Indriyas ( senses ) are five 
viz. touch, taste, smell, sight and hearing'^. Mind is called Anin- 
driya or No-indriya. But by this distinction it should not be 
supposed that mind is not Indriya. Akalahka Deva in Tattvartha- 
raja-varttika has laid down “We call a female who is unable to 
conceive, ‘a woman without a belly’. This does not mean that really 
this female has no belly at all but the meaning is that she is unable 
to conceive. So when we call mind to be Anindriya it means that 
it does not produce impressions of objects like organs of sense eye 
etc. on contact. This does not however mean that mind is not a 
sense”.” 

Nyaya-dipika. 

Pramana-Mimamsa Vritti on !• I. 21. 

Prameya-ratna-mala. 

4 Nyaya-dipika. 

Pji.'MiIul l” Pramana-mimamsa I- 1- 22. 

G l” Tattvartharajavarttika on Sutra 

1. 14. It is thus explained in the Commentaiy on this : 
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In Nyaya ]Dliilosophy of tlie Hindus, mind has been accepted 
as Indriya. But a distinction has been made from other senses- It 
has been mentioned that the true senses touch, taste etc. are fixed 
in their particular objects. For example, the sense of smell can 
produce a knowledge of smell but not of taste^ sight etc. The mind 
however can apply itself to every object in all its qualities. In 
mind there is no special quality like those existing in senses e. g. 
smell etc.^ This has been affirmed by Uddyotkara® and in sub- 
stance this view is the same as that of Hemachandra already 
quoted in the footnote. 

Gautama has taken consideration of the five Jfianendriyas, 
eye, ear etc., but in Smritis and other philosophies of the Hindus, 
five Karmendriyas ( Vak, Pada, Pani, Payu and Upastha ) have 
also been mentioned as senses. Thus the total number of senses 
according to this view is ten. Manu has mentioned that mind is 

This is affirmed in Pramana-mimamsa : tr: l” 

I. 1. 25. The Bhasya on it lays down ^ g 

^ 

l” 

3RTORIS5fiqf%3[5KOT # 1 3R- 

Vatsyayana Bhasya to Nyaya-suti’a I. 1. 4. 

2 “?r: 

Nyaya-varttika. 
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the eleventh sense* In Sahkhya Sutra® and Sankhyakarika® of 
Isvarakrisna -^Y 0 find that mind is both Jnanendriya and 
Karmendriya. 

In Vedanta paribhasa however it is laid down that mind is 
not a sense*'. To support this view the following is quoted from 
Katha Upanisad III. 10 : “Objects are beyond the organs of 
senses, mind is beyond the sense-organs.”® In Vedanta Sutra 
however ( II. 4. 17 ) we find mind accepted as a sense. Sahkar- 
achaiya in his Bhasya to the above Sutra has taken inind as a sense 
supporting his view by quoting Smriti. In Bhamati, Vachaspati 
Mi^ra quoted different views regarding the acceptance of mind as a 

A 

sense but his own conclusion is that mind is a sense. In Srimad- 
bhagavadgita mind has been accepted as a sense®. 


1 'jq i 

5rTf^ II 

w 

Manusamhita 11. 89-92 

2 l” Sankhya Sutra II. 26. 

3 tr: \” Sankhya-karika 27. 

4 “JT HFUrfer l” 

Vedanta-paribhasa. 

5 tr: i’ 

l” Vedanta-paribhasa. 

#S?IFIT =^?Fn 11” Gita X. 22. 
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Thus the view of the Jain Logic is in accordance with the 
view which preponderates in the Hindu philosophy regarding mind 
being a sense. Bat though Jain Logic accepts mmd as a sense it 
calls it a small or intangible sense ( No-indriya or Isat-indriya ) 
because it is not materially cognisable like the other senses. Its 
function according to Jain view is discernible only by highly 
developed souls who have JManahparyayajfiana as described in 
the commentary on Aphorism I. Samuddesa I of this work. 

(I ^ II 

6. Narthalokau karanam parichchedyatvattamovat. 

6. The object and light is not the instrument ( of Pratyaksa 
knowledge ) as the same are capable of being ascertained as in the 
case of darkness. 

i 

^15^ II” Ibid XTV. 7, 

In Vedanta-paribhasa the latter verse has been |(tried to be 
explained away thus : ^Tf you object that the quotation from the 
Bhagavadgita is conclusive ‘the organs of sense with the mmd to 
make up six’ ( ), we reply, no ; for no contradic- 

tion results in filling up the number six with mind, though mind be 
not reckoned as an organ of sense. There is no positive injunction 
restricting the completion of the number relating to the organs of 
sense to such an organ oul3^ Instance the text : ‘the five including 
the sacrifice!’ eat the Ida oblation’ ; here we notice that the comple- 
tion of the number five, relating to the Ritvik priests, is eflected 
by means of the sacrifice!’ ( himself the fifth ) who is not a Ritvik. 
And in the quotation • ‘He taught the five, the Vedas and !Maha- 
bharata, we observe that the completion of the number five relating 
to the Vedas, is effected by the IMahabharata which is not a Veda*” 

( Trans, by A. Venis ) 

But this argument is use-less as in the first verse ( X. 22 ), 
it is unmistakably mentioned “I am j\Ianas ( the ISIind ) among the 
senses,” where the best among the senses is meant 
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Commenlary 

111 the preceding aphorism, it has been mentioned that mind 
and the senses cause Pratyaksa knoivledgo. One may urge that 
light or a particular object is also necessary to give rise to 
Pratyaksa knoivledge. So these should also be mentioned as 
cause of Pratyaksa knoivledge. To refute this, it is mentioned in 
the present aphorism that an object or light does not cause 
Pratyaksa knowledge. The example of darkness is cited to 
establish this for it is well-known that we have a knowledge of 
darkness though it obstracts perception and is not the cause^ 

This is further elucidated in the following two aphorisms. 

7. TadanvayavyatirekanuvidhSnabhavachcha kesohduka- 
j uanavannaktahcharaj h anavachcha. 

7. That ( is established ) from universal affirmative and 
universal’ %’egative propositions like the knowledge of mosquito on 
a hair and like the knowledge of animals which see during the 
night. 

Commenlary 

Some may urge, that it may be established by inference that 
an object or light is the cause of Pratyaksa knowledge^ To 
refute this it is mentioned that even by inference this cannot be 
established. For a deduction by inference follows from a know- 
ledge of a concomitance expressed in an universal affirmative pro- 
position ( Anvayavyaptijnana) e. g. where there is smoke, there is 
fire or from a knowledge of a concomitance expressed in a universal 
negative proposition e. g* where is no smoke, there is no fire. 


Prameyakamala-martand a . 
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To establisli an inference, it -will be necessary to bold where 
there is light, there is knowledge but we see that even where there 
is no light there can be knowledge as in the case of cats or owls in a 
dark night when there is no light. Further lice cannot see even 
when there is light. So, it cannot be propounded that where there 
is an object there is knowledge, for some persons in a particular 
state may have a knowledge of a mosquito on a hair though really 
there is no such mosquito*. A person suffering from jaundice 
may perceive yellowness while really there is no yellowness. So the 
relationship of cause and effect which is recognised by concomitance 
expressed in an universal affirmative or negative proposition cannot 
be found in light or object with knowledge. 

Hemachandra in his Pramana-mimamsa also affirms this by 
saying “An object or light is not the cause of knowledge as know- 
ledge can arise without the universal negative proposition ( viz. 
where there is no object or light, there is no knowledge 
Hemachandra cites examples of knowledge of water in a mirage 
though there is really no water or knowledge of objects in darlaiess 
by certain animals and the knowledge of Yogis about things in the 
past and the future and urges that this proves that object or light 
is not the cause of loiowledge®. 





# I 





l” Prameyakamalamartanda. 
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l” Nj^aya-dipika. 

2. Pramana- 
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8. Atajjanyamapi tat-pi’aka^akam pradipavat. 

8. Though it ( i. e. knowledge ) is not caused by it ( i. e. the 
object ), it ( i. e. knowledge ) illumines it ( i. e. the object ) like a 
lamp. 

Commenlary 

The knowledge of an object though not caused by the object 
illumines the object. By the expression ‘without being caused by 
it’, it is also implied “though of not the same shape”. An object is 
illuminated by a lamp which is neither caused by an object, nor is 
of the same shape as the object*^. 

n ^ II 

9. Svavaranaksayopa^amalaksanayogyataya hi pratiniyata- 
martham vyavasthapayati. 

9. Surely ( Pratyaksa Icnowledge ) always illumines objects 
according to its power characterised by the mitigation of its 
hindrances. 

Commenlary 

According to Jain philosophy, XJpayoga is the sole charac- 
teristic of Jiva. Upayoga is a soi-t of inclination which arises from 
consciousness. This inclination is either towards Dar^ana or 
towards Jnana. Dar^ana is of four kinds Chaksu, Achaksu, Avadhi 


l” Bhasya to Aphorism 1. 1. 26 in Pramana-niimamsa. 

cfsn l” Prameyaratnamala. 
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and Kevala* and Juana as already expounded in commentaries of 
previous aphorisms in this vmrk is of eight kinds viz. Mati, Sruta, 
Avadhi, hlanahpaiyaya and Kevala and false knowledges of Mati, 
Sruta and Avadhi. 

In Darsana, details are not perceived but in Jfiana details are 
perceived. “Before we know things in a detailed way, there is the 
stage where we simply see, hear, or otherwise become conscious of 
it in a general way without going into its ins and outs. This is the 
first state of knowledge : it may be called indefinite cognition 
( Darsana ). If this stage is not experienced, there can be no 
knowledge of the thing”~. In Jfiana, there is cognition of details. 

Jain philosophy lays down that there are certain classes of 
Karma which obscure the four kinds of Darsana as well as the eight 
kinds of Jfiana. ‘‘Dar.sana is of four kinds : Chaksu, Achaksu, 
Avadhi and Kevala ; so there are also four kinds of Karma which 
obscure each of these varieties. When there is a cessation or rnitiga- 
tion (Ksayopa^ama) of one or more of these varieties of Karma, the 
correspondmg class or classes of Darsana is or are evolved. Thus 
by the removal of these Karmas, which obscure the Darsana which 
is received through the eye, a Jiva can see through the eyes. Tliis 
is Chaksu Darsana ( Darsana through the eye ). Again, by the 
removal of that Karma which obscures the Darsana through any 
sense other than the eye, or mind, a Jiva can cognize through the 
four organs of sense — ear, nose, tongue or skin and through the mind. 

1. OIFIOI ^ I 

11 

Parichastika5’-asamayasara 40, 42. 

Dt?T n” Dravya-san.igralia 4. 

2. . Jainism by Herbert Warren, Page 29. ' 
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This is called Achaksu Darsana ( Darsana not through the eye ). 
Similarly, when Karinas obscuring Avadhi Darsana are removed, a 
Jiva can have Avadhi Darsana ( conation before particular kind of 
psychic knowledge, limited by space and time and obtained directly 
by the soul e.g. clairvoyance). Lastly by the removal of the Karinas 
which obscm'e Kevala Darsana, a Jiva can have Kevala (or perfect) 
Darsana ( in which everything in the three worlds existent in the 
present, past and future is at once cognized ). 

Besides the four varieties of Karmas obscuring Darsana 
already mentioned, there are also five others mentioned by Uma- 
svami e. g; Kidra (sleep), Kidranidra (deep sleep), Prachala (Trance), 
Prachalaprachala ( drowsiness ) and Styanagi-iddbi ( Somnambulis- 
tic state )^. These together with the Kaimas obscming Chaksu, 
Achaksu, Avadhi and Kevala Darsana aheady mentioned, make up 
nine Dar^anavaraniya Karmas® 

Just as there are Darsanavaraniya Karmas which obscure 
Dar.^ana, so there are Jiianavaraniya Karmas which obscure Juana. 

Umasvami has mentioned that there are five sorts of Jiianavaranii^a 

^ • 

Karmas which obscure Mati, Sruta, Avadhi, Manahparyaya and 
Kevala knowledge®. 

One may argue that in a knowledge of a pitcher, the pitcher 
and nothing else is the object of knowledge. Here the substance is 
the cause of its being the object of knowledge. But by denying as 
in the previous aphorism that the object is not the cause of know- 
ledge, you must satisfy us by laying down the cause which parti- 
cularises that such and such a thing would produce such and such 
a knowledge. 



Tattvarthadhigama Suti'a VIIT. 7. a 

2. Dravj\asauigraha Edited liy S- C. Ghoshal Page 10. 

3. Tattvarthadliigama Sutra 
VIU. G. 
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Raising tliis objection in Nyayadipika, Dharniabhusana meets 
it by saying that Yogyata is the cause regarding the object of 
knowledge and this Yogyata is nothing but the mitigation or 
cessation of Karma obstructing knowledge. Dharmabhusana quotes 
the present aphorism of Pariksamukham to support his view^. 

That is to say when a Karma obstructing a particular kind 
of Juana is mitigated or entirely removed, knowledge arises and 
illumines objects like a lamp. This knowledge is not therefore 
caused by the object and is not of the same shape as the object. 

In Vedanta-paribhasa it has been laid down that just as water 
goes out from a pond and entering fields of different shape, assumes 
different shape, so mind getting out through the sense-organs eye 
etc. goes to objects like pitchers and is changed like those objects”. 
This view is not accepted by Jain logicians as laid down in this 
aphorism. According to Jain view, the object is neither the cause 
nor the transformer of the mind to its shape. 

^ II n 

10. Karanasya cha parichchedyatve karanadina vyabhicharah. 

10. There will be non-application in the case of senses etc. 
if you accept the cause as the thing perceived. 

Commentary 

This aphorism is laid down to refute the view that a cause of 
a knowledge can be the object of knowledge. We know that the 


1. ^ ^ ^ I f| fro 

# fro 1 ^ 

l” Nyayadipika. 

2 . 

U” Vedanta-paribhasa Chapter I. 
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senses or mind are instrumental in producing knowledge. In this 
sense, these can be said to be the ' cause of knowledge. But these 
cannot be the objects of knowledge for Avhen we get knowledge of 
objects through these, we have not the knowledge of the senses or 
mind. So we cannot accept that a cause of knowledge is the object 
of knowledge. 

11. SamagiivisesavisleSitakhilavaranamatindri 5 mmasesato 
mukhyam. 

11. Mukhya or supreme ( Pratyaksa ) is clear in every res- 
pect, has no dependance on any sense and arises after destruction 
of all obstructions by perfection of Samagi'i ( Dravya, Ksetra, Kala 
and Bhava). 

Commentary 

That knowledge which is absolutely clear is called Para- 
marthika or Mukhya Prat 3 '’aksa. This is of two kinds, Sakala and 
Vikala. Vikala Pratyaksa is subdivided into Avadhi and Manah- 
paryaya ( which we have previously described )h • 

Vikala Juana is knowledge of certain things while Sakala Jnana 
is knowledge of aU things or omniscience^. Sakala Jnana is also 
known as Kevala Jnana. Ordinary individuals do not have this 
knowledge. According to Jain view it is only the Arhats who 
can have this knowledge^. When Mohaniya or alluring Kaunas 
are destroyed and the Karmas obstructing Jnana and Dan^ana are 

1. struts? 1 ^ 

=^T?f l” Nyayadipika. 

2. ll” 

Kyayadipika. 

B. 1” 

Pramananayatattvalokalankara. 11. 14, 
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removed and tlie Antara 5 ^as ( obstructive Karmas ) are also 
destroyed, Kevala knowledge arises*. 

Siddhasena defines Miikbya Pratyaksa as follows : “That 
which is characterised as free from all obstructions and shines as 
the absolute is called supreme or transcendental perception ; it un- 
interruptedly illumines the nature of all objects.”® 

In Mukhya Pratyaksa, knowledge is acquired by the soul 
direct without the intervention of senses or signs®. 

In Pramananayatattvalokalahkara, the two varieties of 
Parmarthika Pratyaksa viz. Vikala and Sakala have been men- 
tioned. The two subdivisions ( Avadhi and Manahparyaya Jnana ) 
of Vilcala have also been laid down'*'. Hemachandra defines Kevala 

Tattvarthadhigama Sutra X. 1. 

During different stages of development, these Karmas dis- 
appear. At the end of the tenth Gunasthana, Mohaniya Karmas 
are destroyed and at the end of the twelfth Gunasthana, Antaraya 
Karmas disappear. 

2. Nyayavatara. Tr. by S. C. Vidyabhusana Pages 25-26. 
The original verse is as follows 

. Nyayavatara 27. 

3. I” 

Pramananayatattvalokalahkara 11. IS. 

4. ^ 1” 

1” Ibid. n. 19 

and n. 20. 

The difference between Avadhi and ^lanahpaiya}^ is shown 
in, the next two aiDhorisms ; 

P—10 
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Pratyaksa as the appearance of the true nature of itself when all the 
obstructions are thoroughly removed b Heinachandra also mentions 
that besides Kevala, Avadhi and Manahparyaya are also Mukhya 
Pratyaksa and Avadhi is of t\YO kinds Bhava-pratyaya and Guna- 
pratyaya. Bhava-pratya 3 '’a concerns celestials or inmates of hell 
and Gunapratyaya concerns human and sub-human beings'. 

When we establish Kevala Jhana, we must accept the exis- 
tence of omniscient beings. So, the celebrated Jain writer Samanta- 
bhadra in his work Apta-mimamsa has laid down ; 

i.e. The existence of an omniscient being is established from the 
fact that to some beings invisible things like atoms, things or 
persons remote in time or things far beyond ( like the Meru hill ) 
become known as objects of direct perception just like the 
knowledge of the existence of fire in a hill (which ordinary people 
know through inference by seeing the smoke) is also the subject of 
perception. 

This knowledge can not be derived through the senses for in 
that case it could not have cognated all objects, for the senses can 
only stimulate knowledge of objects which can be perceived by them. 
So when there is knowledge of things beyond the perception of 


1 . 



Ibid II. 21. 




Ibidn.22. 


Pramana-mimarasa. I. 1. 15 


^ i” ibid 1. 1. is. 

1” Ibid I. 1. 19. 


2 . 
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senses it must be held that this arises without the intervention of 
senses and so it is Atindriya and acquired by the soul direct. 

II II 

12. Savaranatve karanajanya cha pratibandhasambhavat. 

12. Obstruction may arise in the case of a knowledge which 
is caused by senses and which has hindrances. 

Commentary 

It has been mentioned in the previous aphorism that in 
Mukhya Pratynksa, we have a knowledge absolutely clear in all 
respects. A question may now be asked ‘AVhat is the cause which 
may give rise to such a clearness ?” The answer is ‘'Removal of 
all obstruction is the cause of clearness-” Where there is possibility 
of obstruction there may be hindrance of Imowledge and similarly 
where there is dependance on the senses knowledge might not arise 
of things which are beyond the perceptive power of the senses. So 
in this aphorism the definition of the pre'sdous aphorism is supported 
by saying that we have defined Mukhya Pratyaksa as not arising 
through senses and as arising after destruction of hindrances be- 
cause there is possibility of obstruction of perfect knowledge when 
hindrances exist or senses are depended on for acquiring knowledge. 

The second chapter ends here. In this chapter we have seen 
that Pratyaksa Pramapa is of two kinds Sahvyavaharika and 
]\Iuldiya. IManikyanandi has not given the subdivisions of these 
two kinds of Pratyaksa but we have shown from other works on 
Jain logic that- Sanv5’'avaharika Pratyaksa is of four kinds Ava- 
graha, Iha, Avaya and Dharana and Mukhya or Paramilrthika or 
Atindriya Pratyaksa is of two kinds Vikala and Sakala or Ivevala. 
Yikala Pratyaksa is of two kinds Avadhi and IManalipaiyaya. 
Avadhi again may be of Bhava-pratyaya or Gunapratyaya and 
l\Ianahparyaya is of two kinds Riju ( the knowledge of simple 
impressions in the mind of another ) and Vipula ( the knowledge of 
all kmds of thoughts and impressions whether simple or complex ). 

End of Chapter 11. 
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CHAPTER HI. 

n ^ 11 

1. Paroksamitarat. 

1. Tlie other variety of Pramana is Paroksa. 

Commentary 

In Chapter I Pramana has been defined. In Chapter H, 
aphorism I it has been mentioned that Pramana is of two kinds 
( Pratyaksa and Paroksa ). Pratyaksa Pramana with its sub- 
divisions has been described in detail in Chapter H. In the third 
chapter, the author proceeds to describe Paroksa Pramana with its 
varieties. 

Paroksa Pramana is knowledge which is not clear.^. What 
is meant by clearness has iDeen explained in Aphorism II. 4 of 
Pariksa-mukham. The knowledge in which the illumination is not 
clear according to this exposition is Paroksa”. 

In Saddarsana-samuchchaya, the derivation of Paroksa has 
thus been given : ’TC % 



In Nyayavatara, Pratyaksa and Paroksa have thus been 
defined : 


1. Pramana-naya-tattvalokalankara III. I* 

l” Syadvadaratnakara, Chapter IH. 1. 

Pramana-mimamsa, !. 2. I. 

“3TT^^: Bhasya to Bud. 

Nyaya-dipika. 

2. "qFI ^ITfTFt Hfwirah 

Nyaya-dipika. 
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“Sucli Imowledge that takes cognizance o£ objects^ not beyond 
the range of the senses, is Pratyaksa ( direct knowledge or percep- 
tion ) ; the other is known as Paroksa ( indirect loiowledge ) in 
reference to the manner of taking the cognizance” ( Trans, by Dr. 
S. C. Vidyabhusana )^. 

In a note to this Dr. Vidyabhusana writes "‘The words 
Pratyaksa ( direct knowledge ) and Paroksa ( indirect knowledge ) 
have been used here in their ordinary acceptations, namely, the 
first for sense-perceptions, and the second for inference and 
verbal testimony. In the ancient Jain Scriptures, however, 
Pratyaksa ( direct knowledge ) signified perfect Imowledge 
acquired by the soul direct through meditation and not through tlie 
channels of the senses, while Paroksa ( indirect knowledge ) signi- 
fied knowledge derived through the medium of the senses or signs 
comprising perception, inference and the verbal testimony.” 
Nyayavatara p. 9. 

In defining clearness, Manikyanandi has mentioned in 
Pariksa-mukham II. 4 that in case of clear knowledge there is no 
existence of any intermediate knowledge. In Parok.sa there is 
always an intermediate knowledge. For example, Paroksa Prainana 
as will be mentioned in the next aphorism is of five kinds : Sinriti, 
Pratyabhijfiana, Tarka, Auumana and Agama. Of these Smriti 
( remembrance ) is dependant on a previous experience. Pratjm- 
bhijnana ( recognition ) depends on Smriti ( remembrance ) and 
cognition, Tarka dej)ends on cognition, Smriti and Pratyabhijnana ; 
Auumana depends on recognition of Linga ( middle term ) and 
Agama depends on hearing of words. In each variety of Paroksa 

Nyayavatara W. 

This is identical with Verse SG in Saddar^ana-samuchchaya of 
Haribhadra Suri. 
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Pramana, therefore, there is a dependance on another cognition -while 
as shown before there is no such dependance in Pratyaksa 
Pramana^. 

2. Pratyaksadinimittam smi-itipratyabhijuanatarkanumana- 
gamabhedam. 

2. ( Paroksa ) consists of varieties Smriti, Pratyabhijhana, 

Tarka, Anumana and Agatna and is caused by Pratyaksa 
etc- 

Commentary 

In this aphorism the five kinds of Paroksa Pramana are 
enumerated. It is mentioned that all these are caused by Pratyaksa 
etc. In Prameya-ratnamala it is mentioned that by the word 
“etc.”® Paroksa is to be understood as included as a cause- That 
is to say that some variet}’- of Paroksa Pramana may be 
caused by Pratyaksa Pramana and some may be caused by 
Pratyaksa as well as Paroksa Pramana or only by Paroksa 
Pramana. We have mentioned in the commentary on the previous 
aphorism how each of these varieties of Paroksa Pramana is depen- 
dant on Pratyaksa and Paroksa Pramana. 

Hemachandra mentions these varieties of Paroksa mentioning 
“Uha” in place of “Tarka” which is merely a synonym®. In 

1. i ^ 
3igrrF[FI ^ 

HSJI I 5 ^ Nyaya-dipika. 

2. l” Prameya- 
i-atna-mala. 



Pramana-mimamsa, I. 2. 2. 
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Pramananayatattvalokalankaraj the varieties are 
Dientioned in Pariksamukbam^. 


tlie 


same as 


Manibhadra mentioning these five varieties of Pramana adds 
that Mati-jfiana and Pruta-jhana also are Paroksa Pramana”. 


rff^cqi^T^T II \ || 

3. Samskarodbodhanivandliana tadit 3 mkara smritih. 

3. Pemembrance is of the form “it is that” produced bj’- the 
raising up of previous experience. 

Commentary 

We have mentioned before that Avhen an object "with all its 
particulars is definitel}’^ ascertained, we get a lasting impression of 
the object ^Yhlch is called Dharana. This impression is the Sams- 
kara which enables us to remember the object afterwards. Re- 
membrance consists of the knowledge “this is that” when tl)is im- 
pression is aroused by any cognition. 

In Pramana-naya-tattvalokalahkara it is mentioned “Remem- 
brance, arises from the awakening of the impression regarding an 
object previously cognised to the effect that this is that”'"^. Heraa- 
chandra calls this impression ( Samskara ) Vasana and defining 
remembrance as caused by the awakening of Vasana to the form 


1. ‘ i” 

Pramananayatattvalokalankara, III. 2. 

l” Commentaiy on Saddarsana-samuchchaya. 
Dharmabhusana also mentions the same five varieties of 
Paroksa thus : Str^TWliliT l” 

Nyayadipika. 

Pramananayatattvrdokalankara III. 3, 


P—11 
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that ‘this is that’ Mays down that though the impression exists 
always^ it does not become the cause of remembrance unless it is 
awakened from its dormant sfcite by the mitigation or disappearance 
of the obstructions and cognition of the previously experienced 
objects'. 

In remembrance, therefore, there must be a previous cognition. 
For example, ■when -we see a man named Devadatta and .subse- 
quently again see him, the impression of him derived at the first 
cognition is aroused on the second occasion and "we have a know- 
ledge “This is that Devadatta”. Remembrance cannot arise when 
there is no previous cognition®. 

The root of remembrance is Dharana"* . Avagraha, Iha and 
Avaya cannot cause remembrance as there is no Dharana in these 
stages of cognition. We have already stated that in the first stage 
( Avagraha ) we have simply a knowledge of an object e. g. a man ; 
in the second stage ( Iha ) we desne to know particular’s about the 
man and in the third stage ( Avaya ) we find the particulars. It is 
not until we go to the fourth stage ( Dharana ) that we acquire a 
lasting impression. This Dharana so modifies the soul that it 
produces knowledge in that object even after a lapse of time®. 

1. I” 

Pramana-mimamsa I. 2. 3. 

i” Bhasya to Ibid. 

5?cft!cr5?P^f^F^I5^j5rT^W l” RySya-dipika. 

4. l” Pramana-mimamsa I. I, 29, 

MK'JtltnM l” Nyayadipika. 

i” 

Isyaya-dipika, 
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One may object that Smriti. can never be Pramana as it 
cognises an object already once cognised. The reply to tliis is that 
this objection is not maintainable. For as the different stages of 
Avagraha, Ilia, Avaya and Dharana are Pramanas though an object 
is perceived through these stages owing to peculiarities of each stage 
as distinct from those in other stages, so remembrance having a 
peculiarity viz. the knowledge '‘this is that” is a separate Pramana 
being not identical with the simple knowledge of an object on the 
first occasion*. Further, remembrance is opposed to forgetfulness, 
doubt etc. and so is recognised as a separate Pramana”. 

Again, when one sees smoke and infers a fire, he goes to the 
spot to get fire if he wants it. Here the Imowledge of fire is at first 
Paroksa Pramana being caused by inference and then when the 
person goes to the spot and sees the fire with his eyes, there is 
Pratyaksa Pramana. If we say that there cannot be any Pramana 
when there is a first cognition, this Pratyaksa knowledge of fire 
which follows an inference of fire does not also become Pramana**. 

^ W V II 

4. Sa devadatto yatha. 

4. As for example, ‘'This is Devadatta”. 


Commentary 

This is an example of remembrance defined in the previous 
aphorism. When one sees a man named Devadatta previousl}^ seen 



Prameyakamaia-martanda. 

STJWFi l” Nyiiya-dipika. 
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and remembers that this is Devadatta we have Smriti. In Pra- 
mananayatattvalokalahkara, this example is given '‘As for example, 
this is that image of the Tirthahkara”*. 

nn^qftqtJTlFtTf^ \\ \\ 

5. Darsanasmaranakaranakam samkalanam pratyabhijnanam 
tadevedam tatsadrisam tadvilaksanam tatpratiyogityadi. 

w ^ n ^ ii 

6. Yatha sa evayam devadattah. 

Jrrqq: |l vs (I 

7. Go-sadri^o gavayah. 

5R%i: H II 

8. Go-viiaksano mahisah. 

II ^ II 

9. Idamasmad duram. 

II II 

1 0. Vriksoyamityadi. 

5. Pratyabhijuana is the deduction following from Darsana 
and Smriti e. g. this is verity that, this is like that, this is different 
from that, this is opposite to that etc. 

6. As for example, this is that Devadatta. 

7. A Gava}^ is like a cow. 

8. A buffalo is different from a cow. 

9- This is far fr-om this. 

to. This is a tree etc. 

1. qsn l” 

Pramana-naya-tattvalokalankara ILL 4. 
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Commentary 

In Pratyabliijiiana, we recognise an object by noticing similari- 
ties and differences. The differences between Smriti and Pratya- 
bbijiiana may be illustrated thus. We see a certain man. We then 
remember that we have seen him previously. This is Smriti or 
Smarana. Then if we deduce that this is that very man named 
Devadatta, we have Pratyabhijhana. Again, we may go to a forest 
and see a strange creature like a Gavaya. Then we remember that 
we have read or heard about such a creature and deduce from its 
similarities with a cow and the description read or heard before, 
that this is a Gavaya. We notice the characteristics of a buffalo 
and distinguish it from a cow. We judge the distance of an object 
and say that this is far or near. We decide that this is a tree or 
other object. All these and others are examples of Pratyabhijhana. 

In Hindu philosophies, a deduction fi'om similarities has been 
recognised as a separate Pramana named Upamana^. The Jain 

^ ^ Pit 

l” Tarka-kaumudi 

sRpm: art Pitt # i 

p{^: I” A^edanta-paribhasa. 

Chapter lA^". 

“Comparison or the recognition of likeness, is the cause of 
an inference from similarity. Such an inference consists in the know- 
ledge of relation between a name and the thing so named. Its 
instrument is the knowledge of a likeness- The recollection of the 
purport of a statement of resemblance is the operation of that 
instrument For example, a person not kno-wing what is meant by 
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view is that there is no necessity to recognise a separate Pramana 
named Upamana arising from noticing similarities as this can be 
included within Pratyabhijiiana and not only similarities but dis- 
similarities ( e. g. those distinguishing a buffalo from a cow ) and 
knowledge of distance or nearness is got from Pratyabhijiiana. 
Dharmabhusana summarises this and a detailed exposition of 
the same has been made by Prabhachandra^ . 

Hemachandra has followed the definition of Pratyabhijfiana 
as laid down in Pariksa-mukhani'. The substance of the definition 
in Pramana-nayatattvalokalafikara is the same though the language 
is somewhat different^. 


the word Gavaya having heard from some inhabitant of the forest 
that a Gavaya is like a cow, goes to the forest. Remembering the 
purport of what he has been told, he sees a body like that of a cow. 
Then this inference from similarity arises ( in his mind ) that this 
is what is meant by the word Gavaya.” Tarka-sangraha, Translated 
by Jacob. Page 12. 




Nyaya-dipika. 





f ’ Prameyakamala-martanda. 

Sl^f^rUFTfl^ l” Pramana-mimamsa I. 2. 4. 

“2I5IT tr^ dtiWr ^ i” 


Pramananayatattvalokalankara. IIL 5. 6. 
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In the tenth aphorism, the word ^^etc.” has been used. In 
Pramejm-ratna-mala, it is mentioned that by this word the recogni- 
tion of other objects from distinguishing characteristics is included. 
For example, a swan is recognised from its power of separating milk 
from water, a bee is recognised from having six legs, a Saptaparna 
tree is recognised from having seven leaves, a Mechaka jewel is 
recognised from its having five colours, a young woman is recog- 
nised from her high breasts, a rhinoceros is recognised from its 
single horn, a 8arabha ( a fabulous creature ) is recognised from its 
eight legs and a lion is recognised from its manes’’^. 

11. Upalambhanupalambhanimittam V3^aptijfiaoamuhah. 

fT ^ \\^\\\ 

12. Idamasmin satyeva bhavatyasati na bhavatjmveti cha. 

^ ^ {\{\\\ 

13« Yathagnaveva dhumastadabhave na bhavatyeveti cha. 

11. The knowledge of universal concomitance arismg from 
finding and not finding, is Uha ( or Tarka ). 

17. Such as, this exists when that exists and this does not 
exist when that does not exist. 

13. For example, smoke exists only in fire and when there 
is no fire, there is no smolce. 


II 

Verses quoted in Prameya-ratnamala. 
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Commentary 

From this aphorism, begins the most important subject of 
inference ^Yhich attracted the subtle brains of all the Jain, Hindu 
and Buddhist logicians. In this aphorism Vyaptijhana ( the know- 
ledge of universal concomitance ) which is the basis of all inference 
is defined. It should be remembered that in Hindu Nyaya philosophy 
Tarka is defined as a special kind of knowledge ( Sambhavang ). 
Vatsyayana and Uddyotakara have followed this interpretation in 
their commentaries on the Nyayasutra of Gautama. The- later 
writers like Udayana also define Tarka as a special kind of 
objection. But in Jain logic Tarka is defined as knowledge of 
universal concomitance. In Nyaya-dipika we find “The knowledge 
of universal concomitance is Tarka”^. 

Vygpti ( universal concomitance ) is a land of relation-ship 
between the middle term and the major term. The middle term is 
technically called( as will be seen later on) 'Hetu, Linga or Sadhana. 
The major term is known as Sadhya or Vyapaka- The minor tenn 
is laiown as Paksa. Vyapti is also called Avinabhava*. The example 
given universally to explain Vyapti is this : 'Where there is smoke, 
there is fire’. 


In other words, Tarka is a separate Pramana which is instru- 
mental in producing a knowledge of Vyaj)ti or Abinabhava®. In 
Sloka-varttika it is mentioned “Tarka is the instrumental cause 
of the result consisting of cessation of ignorance regarding the 
relationship of the major term and the middle term’"^'. 

Uhais another name of Tarka®. 

1. 1” jSTyaya-dipika. 

Mqt sqrf^pRFTR # l” Nyaya-dipika. 

Nyaya-dipika. 

. > 

Sloka-varttika. 

■ 5. I” Nyaya-dipilca. 
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Tarka or Uha concludes the presence or absence of one thing 
in connection with another in all places and times. We find fire 
when we see smoke. After constant knowledge of this kind we 
conclude that in all places and at all times smoke is inseparable 
from fire. This Tarka Pramana is different from Prat 3 mksa in 
which the relationship of fire and smoke is perceived onlj'- in a 
place which is near but no knowledge of universal concomitance 
arises from Prat 3 ’-aksa‘. 

In Pramananayatattvalokalankara, it has been mentioned 
“Tarka which is also called Uha is knowledge produced from finding 
and not finding, dependant on the relationship of the major term 
and the middle term in the past, present and future viz. that this 
happens on that. As for example, wherever there is some 
smoke, this must be on account of the existence of fire and when 
it ( i.e. fire ) does not exist, this ( smoke ) does not exist””. 

Hemachaudra’s definition of Tarka or Uba is identical with 
that in Pariksa-mukham®. 


In the relation of two things like smoke and fire, one object 
( e. g. smoke ) is called V 5 '^ap 5 ^^, and the other ( e. g. fire ) is known 
as Vyapaka. Hemachandra therefore defines Yyapti thus : “Vyapti 
is existence of Vyapaka whenever there is Vyapya or the existence 
of Vjmpya whenever there is Vyapaka”'^. 




iS;3'a3m-dipika. . 

“qsn ^ ^ F 

U” Pramanana 3 '’atattvalokalahkara. III. 7. 8. 

3. i” 

Pramana-mimainsa. I. 2. 5. 

4. ^ cH ^ I” 


Pramana-mimamsa. 1. 2. 6. 
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Wl'^W 

14. Sadhanat sadhyavijuanamanumanain. 

14. Anumana ( inference ) is the knowledge of Sadhya 
( the major term ) from Sadhana ( the middle term ). 

Commentary 

A definition of Sadhana will be given in the next aphorism 
and Sadhya will he defined in aphorism 20. 

Sadhana as we have already mentioned is the middle term 
and Sadhya the major term. In inference we have a knowledge of 
Sadhya ( e. g. fire ) from Sadhana ( e. g. smoke ). The syllogism 
will be detailed later on. 

It may be mentioned here that in Hindu philosophies like 
the Nyaya and Vai^esika systems, the knowledge derived from 
Anumana Pramana is called Anumiti but in Jain logic, the know- 
ledge itself is called Anumana. The result of Anumana, according 
to Jain logic, is the cessation of ignorance. Manikya-nandi has 
devoted a separate chapter ( Samudde^a V ) where the result of 
Pramanas is discussed in detail. "We shall deal with this subject 
there. 

Hemachandra and Dharma-bhusana’s definition of Anumana 
is the same as mentioned in this aphorism^. In Sloka-varttika it 
is mentioned “The wise Imow Anumana to be the knowledge of 
Sadhya from sadhana””. The Sadhana must be Jnayamana ( in 
a knowing state ) to produce Anumana. Otherwise no inference 
can arise. For example, to a sleeping man, smoke cannot give rise 


1 . 

Pramana-mimamsa I. 2. 7 and Hyaya-dipika. 
2. 1” Sloka-varttika. 
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to an inference of fire^. Sadliana is also known as Linga or Hetu. 
Vatsyayana in kis Bhasya on Nyaya-sutras of Gautama ( I. 1. 3 ) 
has mentioned “Anumana is the subsequent knowmg of the Lihgi 
( e. g. fire ) by the Linga ( e. g. smoke ) in its knowing state””. 
Udayanacharya while explaining “Tallingamanu-mapakam” of the 
Pra^astapadabhasya has mentioned that Jnayamana linga is the 
instrumental cause of Anumana^. 


It appears from the Vaisesika Sutra of Kanada'^' and the 
statement of Prasastapada the writer of the Bhasya on the 
Vaisesika Sutras® that they also admit that inference results fi’om 
Jnayamana Linga. 





15. Sadhyavinabhavitvena nischito hetuh. 


15. Hetu ( or Sadhana or Linga ) is that which is fixed in 
concomitance with Sadhya, 


Commentary 

In this aphorism Sadhana is defined. That which cannot be 
without Sadhya is Sadhana or Hetu, e. g. smoke which can never 


TOH’. l” Nyaya-dipika. 


3. 


4. 


Vatsyayana-Bhasya. 




3T 





Guna-Eji*anavali. 

• • 


Vaisesika Sutra. 9. 2. 4. 


5 . 


Prasastapada. 
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be without fire. This is also known as Linga ( sign or mark ) and 
is the same as the middle term of a syllo^sm. 

Kumaranandi Bhattaraka has mentioned “A Linga has the 
characteristic of being non-existent otherwise” ( 

l”) e. g. smoke is non-existent otherwise than with fire. In 
Pramana-naya-tattvalokalahkara the same view is expressedh In 
other words, a Sadhana can exist only in relation with Sadhya. It 
is therefore the determinant of Sadhya. 

16. Sahaki’amabhavaniyamo a-vinabhavah, 

16. Avinabhava ( or Vj^apti ) is the rule of co-existence or 
the existence of one following the other ( being related as cause and 
eflfect ). 

Commentary 

Vyapti, which has already been explained before, is here des- 
cribed as being of two kinds being connected in co-existence or in 
existence of one after another as in the case of a cause and its effect. 
These are being elucidated in the aphorisms which follow. Hema- 
chandra also defines Avinabhava in a similar manner®. 

|1 II 

17. Sahacharinorvyapyavj’^apakayoscha sahabhavah. 

17. Sahabhava exists in objects co-existent or in objects 
Vyapya and Vyapaka. 


1 . 11 ” 

• Pramana-nayatattvalokalahkara IH. H. 

2. i” 

Pramana-mimamsa 1. 2. 10. 

t • 
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Commentary 

The universal concomitance as exemplified by Sahabhava 
can be seen in the form and colour in a fruit or being a tree and 
being a Sim^apa ( a kind of tree ). The former is an example of 
co-existence and the latter a relationship of Vyapya and Vyapaka^. 

n ii 

18. Purvottaracbarinob karyakaranayo^cba kramabbavab. 

18. Ea'ama-bbava exists in cases vrben one follows the other 
or in the case of cause and effect. 

Commentary 

The example commonly given in Jain logic of one following 
the other is : the constellation Krittika is followed by the constella- 
tion Pobinl. The example of cause and effect is given as smoke 
following fire*^. 

rr^frflr^: (I 

19. Tarkat tannirnayab. 

19. This is ascertained by Tarka. 

Commentary 

We have already explained that by Tarka ( universal con- 
comitance ) inference is caused. The Jain philosophers sometimes 
bold that cause and effect are the same ( Abbeda ) and according to 
such a view though universal concomitance itself is called Tarka, it 
is mentioned in this aphorism that Tarka determines universal con- 
comitance. Hemacbandra also bolds this view”. 


1 . 





|5J 


Prameya-ratna-mala. 

l” Prameya-ratna-mala. 

3. l” Pramana-mimamsa I. 2. 11. 
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20. Isfcamabadhitamasiddham sadhyam. 

11 \\ 

21. Sandigdhaviparyastavyutpaunanam sadhyatvam yatha 
syadityasiddhapadam. 

qrf^q^fTB: 11 11 

22. Anistadhyaksadivadhitayoh sadhyatvam ma bhuditi- 
stevadhitavachanam. 

B II 11 

23. Na chasiddhavadistam prativadinah. 

JTrmqBTq 11 11 

24. Pratyayanaya hichchha vaktureva. 

20. Sadhya is Avhat is desired and what is Abadhita ( i. e. 
opposed to Pratyaksa etc. ) and Avhat is , not Siddha ( already 
established ). 

21. The word “Asiddha” has been used in defining Sadhya 
so that the doubtful, the false and the not understood may become 
Sadhya. 

22- The words ‘Tsta” and “Abadhita” have been used so 
that what is not desired and what is opposed to Pratyaksa etc. 
might not be ( included in the definition of ) Sadhya. 

23. In the case of an adversary, “Ista” is not required like 
“Asiddha”. 

24. The intention to explain exists only in the speaker. 
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Commentary 

Sadhya (the major term) is defined in Aphorism 20. That 
which one wishes to establish is Sadhya. For example, we want to 
establish fire when we see smoke. So fire is Sadhya. But it should 
be noted that there should not be any Badha ( hindrance ). Hema- 
chandra has mentioned that Badha is of six kinds (i) that which is 
opposed to Pratyaksa (ii) that which is opposed to Anumana 
(iii) that which is opposed to Agama (iv) that which is opposed to 
popular belief (v) that which is opposed to one’s own words and 
(vi) that which is opposed to belief^ 

That which is opposed to Pratyaksa is thus illustrated. If 
one says that fire is cold, honey is not sweet, jasmine flowers are 
not sweet-scented, a pitcher is invisible etc. we have examples of 
Pratyaksabadha. The instance of Badha by Anumana is : “The 
palm of the hand is hairy”. Agama-badha is what is against the 
injunctions of scriptures, for example, “Dharma does not produce 
happmess after death”. It is enjoined in the scriptures that Dharma 
leads to happiness after death. Loka-badha is what is against 
popular belief. For example, “The skull of a human being is a 
clean object”. The popular belief in this case is that skulls of 
human beings are unclean objects. Badha regarding one’s own 
words are exemplified in ‘Aiy mother is barren.” That which is 
against belief is Pratiti-badha e. g. Chandra ( the moon ) is not 
Sasi ( the moon ) We know that Chandra and Sa^i are synonyms 
signifying the moon". 


1. EIFn: U” 

Pramana-mimamsa I. 2. 14. 

i 



96 


The Sacred Books of the Jainas 


Sadhya again should he one not previously established. 
Objects in cases of doubt e. g. when we are not certain whether this 
is a post or a man, cases of mistake e. g. when we mistake nacre to 
be silver and cases where we have no clear knowledge as when we 
merely touch a thing while going without clearly perceiving what it 
is, can become Sadhya. For, in these cases we establish by 
inference what the real thing is. 

The three adjectives “Ista”, “Abadhita” and “Asiddha” are 
therefore necessary. These have been termed ‘Abhipsita”, 
“Anirakrita^’ and “Apratita” in Prameya-naya-tattvalokalankara*- 
and “Sisadhayisita”, “Abadhya” and “Asiddha” by Hema- 
chandra^. 

Some may say, you have mentioned that what is desired is 
Sadh}^. The desire of human beings is to sit, lie down, eat, go etc. 
So these should be Sadhya. In Prameyaratnamala this is refuted 
by saying that by desire is meant the desire in connection with 
Sadhana. The meaning is to be understood according to the context. 
When we see a Sadhana ( e. g. smoke ) we desire to know of what 
this is a sign and the desired object inferred from the Sadhana 
( e. g. fire ) is the Sadhya'*. 


^ 1 ” Pramana-Mimamsa Bhasya 

to 1. 2. 14. 


1 . 

Pramananayatattvalokalahkara; III. 14-17 


2. u” 

Pramana-mimamsa I. 1. 13. 
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This adjective “Isfei” ( desired ) is to be taken in connection 
with one’s own intention. For, the person wisliing to know fire from 
the smoke has this desire. When the inference of fire from smoke 
is explained to another person (who is technically called Prativadi), 
the Sadhya ( fire ) is not ‘Tsta” to the latter. All the adjectives 
are not applicable to all parties but some to some parties according 
to iise^. Hemachandra has used the word explain- 
ing it as ( i. e. desired to establish ) to evade this 

controversy in his definition of Sadhya. 

Akalahka Deva in Nyaya-vinischaya has thus defined 
Sadhya : — 

1. e. “Sadhya is Sakya (fit to be established not being opposed 
to Pramana etc.), Abhipreta or Ista ( desired ) and Aprasiddha or 
Asiddha ( like objects in cases of doubt, mistake or non-distinction ). 
The opposite to Sadhj^a is Sadhyabhasa. These are Yhaddha 
( opposed to Pratj’-aksa etc ) etc. because these cannot be made 
known by Sadhana.” 

In Sloka-varttilca Sadhana and Sadhya have been similarly 
defined : 

“3FW3qq#{5^iJi cRf 1 

i. e. “the characteristic of Sadhana is that it does not arise otherwise 
and “Sadhya is Sakya, Abhipreta and Aprasiddha.” 

Dharmabhusana also has followed these definitions". 

1---W ^ i” 

Praraeyaratnaraala. 

2. 1 |u | |cj| 

Nya3\adipiku. 
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25. Sadhyam dharmah kvachittadvisisto va dharmi. 

25. Sadhya is a Dharma and sometimes it is Dharmi in 
which there is the abode of the Dharma. 

Commentary 

In our familiar example we have seen that fire is the Sadhya 
(or the major term). Now, a distinction is being made. It is urged 
that when we have a knowledge of universal concomitance, Sadhya 
is a Dharma. For in such cases we hold : wherever there is smoke 
there is fire. Here Sadhya is fire. But after the inferential process we 
have the Dharmi (e.g. the mountain in which the fire is) which is the 
abode of the Dharma ( Sadhya ) as described above. This Dharmi 
is technically called the Paksa (the minor term) as will be mentioned 
in the next aphorism. When Sadhya is merely Dharma, there is no 
knowledge of Dharmi. For example, whenever we see smoke, we 
have an idea of fire but not of mountain or other object containing 
the fire. It is only when Sadhya is Dharmi, that we have the idea 
of the thing which is the abode of Dharma which is technically 
called Paksa^. 

fin siTStfT II II 

26. Paksa iti yavat. 

26. This is also known as Paksa ( the minor term ). 

Commentary 

It has been explained in the previous aphorism that the 
Dharmi containing the Dharma of Sadhya is called Paksa. For 

1. m: \" Pramana- 

mimamsa I. 2. 15 

Pramananayatattvalokalankara III. 19-21 
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example, a mountain is Paksa as in it there is fire ( Sadhya ). In 
other words when we want to separate Dharma and Dharmi, we say 
that Sadhya is Dharma ( viz. in the case of fire ) but when we do 
not want to separate Dharma from Dharmi, we say that Sadhya is 
Dharmi or Paksa ( e- g‘. the mountain in which there is abode of 
fire ). 

swi II ’^'3 II 

27 . Prasiddho dharmi. 

27. Dharmi is well knoTO. 

Commentary 

A Dharmi is known sometimes by Pramana, sometimes by 
Vikalpa ( imagination ) and sometimes both by Vikalpa and 
Pramana*. Hemachandra writes that a Dharmi is Pramana- 
siddha as well as Buddhi-siddha“. 

The example of knowledge of a Dharmi by Vikalpa is : '‘There 
exists an omniscient being’^ The example of knowledge of a 
Dharmi by Pramana is : “This mountain has fire.” The example 
of knowledge of a Dharmi both by Pramana and Vikalpa is “Sound 
is not eternal”^. 


28. Vikalpa-siddhe tasmin sattetare sadhye. 

sTftr gIgV n n 

29. Asti sarvajno nasti kharavisanam. 

1. RJTT'nTfi;, 

l” ISTyayadipika. 

Pramananayatattvrdokalankara III. 21 

2. n 11” 

Pramana-mimainsa. I. 2. 16-17 

3. “w 

'?R‘J|fdtll'l,ll” Pramanana 3 \atattvalokalankara m. 22 
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28. When it ( Dharmi ) is established by Vikalpa, the 
Sadhya consists of existence and non-existence. 

29. The omniscient exists. Horns of the ass do not 

exist. 

Commentary 

When we see smoke and infer fire, the object in which the 
fire is ( e. g. the mountain ) is known by Pratyaksa Pramana. But 
in the case of our belief in the existence and non-existence viz. 
“the omniscient exists” or “Horns of the ass do not exist” the 
Sadhya consisting of existence or non-existence is preceded by our 
such belief. So these are cases of Vikalpa-siddhi of the 
DharmP. 

^ W W 

30. Pramanobhayasiddhe tu sadhyadharmavis istata. 

'T'ftnTTJilr \]\\ \\ 

31. Agnimaiiayam delah parinami gabda iti yatha. 

30. When (a Dharmi) is established by Pramana or by both 
( i. e. by Pramana and Vikalpa ), it is characterised by having the 
Dharma as Sadhya. 

31. As for example, this place has fire ; sound is transient. 

Commentary 

In a Dharmi which is establihed by Pramana, the Sadhya 
exists as Dharma. For example, we see by Pratyaksa a place 

1 i 

1% qiff 1 gsn SlFp FlWf- 

u” i” 

Hyayadipika. 
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containing fire and the place ( which is Dharini or Paksa ) has the 
Dharma ( or Sadhya ) e. g. fire. The example of a Dharmi esta- 
blished by Pramana as well as by Vikalpa is this : Sound is 
transient because it is caused ( by some ). Here sound can be 
established by Pramana as well as by Vikalpa^. 

II II 

32. Vyaptau tu sadhyam dharma eva. 

mrmj II |) 

33. Anyatha tadaghafenat. 

32. In universal concomitance, the Sadhya is only Dharma 
( and not Dharmi ) 

33. Otherwise, it ( i. e. universal concomitance ) cannot 
happen. 

Commentary 

It is not possible to find an universal concomitance seeing 
smoke that all mountains contain fire”. So in such a case the 
Sadhya viz. the fire is only Dharma and not Dharmi or Paksa viz. 
mountain. In other words, the universal concomitance is between 
fire and smoke but not between smoke and the object whicli is the 
abode of fire. So, a distinction should be made in this case by 
saying that here the Sadhya is only a Dharma and not a Dliarini. 

34. Sadhyadharmadharasandehapanodaya gamyamanasyapi 
paksasya vachanam. 

1 . ^ to : 

l....'3^ra# i” 

Nyaya-dipikii. 

2. ^ iwm- 

ll’’ Prameyaratnamrda. 
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35. Sadhyadharmini sadhanadharmavavodhanaya paksa- 
dhai-mopasamharavat. 

qr ftqr ^ qgq% (I \\ 

36. Ko va tridha hetumuktva samartliayamano na paksayati. - 

34. The Paksa is used though it is understood ( from 
Pratjmksa ) to dispel doubts regarding the abode of Sadhya 'when it 
is a Dharma. 

35. As for example, Upanaya is used to explain the 
Dharma of Sadhana (the middle term, sign or mark) in the Dharmi 
containing Sadhya. 

36. Is there any one who does not use a Paksa to sub- 
stantiate after mentioning the three kinds of Hetu ? 

Commentary 

It may be urged that in inference, there is no necessity of a 
Paksa. For in the case of inference of fire in a mountain by see- 
ing smoke, the mountain ( Paksa ) is established by Pratyaksa. 
So it is not necessary to establish it again by inference (Anumana ). 
It is redundant to establish by inference, what we get by Pratyaksa. 

In answer to this, it is urged, that mention of Paksa is 
necessary to localize the Sadhya. Smoke ma}’- be in the mountain 
or in kitchens or in other places. To remove doubts as to where 
the smoke exists, the use of Paksa is necessary. Excluding the 
Paksa, we will only get a mention ’ of the abstract relationship 
between smoke and fire. It may in such a case reduce Anumana to 
Tarka e. g. ‘where is this fire Avhich is indicated by smoke ?’ Or 
it may lead to an absurd inference e. g. existence of fire in a lake. 

“Some philosophers hold that the minor term ( Paksa ) is not 
an essential part of an inference. But this view according to the 
Jainas, is untenable, it being absolutely necessary to state the minor 
term ( Paksa ) in the inference*.” 


1. Dr- Satischandra Vidyabhusan : Nyayavatara. p. 15 
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Siddhasena Divakara has mentioned in his Nyayavatara : 

“It ( i. e. Paksa ) is to he used here ( in an inference for the 
sake of others), as exhibiting an abode of the reason ( i. e. the 
middle term called Hetu ). 

Otherwise owing to a misconception as to the abode of reason 
( i. e. Paksa or the minor term ) as intended by the disputant his 
reason ( Hetu or the middle term ) maj'^ appear to his opponent as 
absurd. 

A man who has come to behold the excellence of an archer 
will have to behold the opposite of it, if the archer hits without 
fixing an aim^.” 

Dr. "V idyabhusana has amplified this as below : 

“If any disputant does not explicitly state the minor term 
( Paksa ) his reason might be misunderstood by his opponent e. g. 

(1) This hill ( the minor term ) is full of fire ( the major 
term ) ; 

(2) Because it is full of smoke ( the middle term ). 

The above inference, if the minor term is omitted, will assume the 
following form : — 

(1) Full of fire ( the major term ) 

(2) because full of smoke ( the middle term ) 

tiere the opponent might not at once recollect any abode or 
place ( the minor term, Paksa) in which the fire and smoke abide in 
union, and might mistake a lake for such an abode. In such a case 
the whole argument will be misunderstood. 

Just as a clever archer, with a view to preventmg his arrow 
from going to a wrong direction, fixes his aim before hitting, so a 



1 . 
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skilful disputant, iu order to avoid being misunderstood, should, in 
stating an inference, mention the minor term ( Paksa ) Avith which 
the major term ( Sadhya ) and the middle term ( Hetu ) are both 
connected. 

In Pramananayatattvalokalahkara the same is mentioned as 
follows : “The use of Paksa must be adopted as we always mention 
as conclusion by word expresshig Dharmi (Paksa or the minor term 
e. g. mountain ) Dharma ( Sadhya or the major term e. g. fire ) 
and Hetu ( the middle term ). Who will not agree to the use of 
Paksa in support of the Sadhana (the middle term) after mentioning 
the three varieties of the same^. 

The three lands of Hetu will be described later on. 

Hemachandra has mentioned the subject of this aphorism in 
a similar language”. 

(| \\ 

37. Etaddvayamevanumanangam nodaharanam. 

37. These two only are the limbs of Anumanaj and not the 
Udaharana. 

Commentary 

In Prameyaratnamala, it is mentioned that this Aphorism 
refutes the view of the Sankhya philosophy which holds that 
Anumana has three limbs viz. Paksa, Hetu and Dristenta or Uda- 
harana, that of the Mimamsa philosophy according to which, there 
are four limbs of Anumana viz. Pratijua, Hetu, Udaharana and 
Upanaya and that of the Nyaya-vaisesika philosophies which hold 

1” [ i i ] 

l” Pramana-mimamsa 2. 1. 8. 
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,tliat there are five limbs of Aniimaua viz. Pratijfia, Hetii, 
Udaharana, Upanaya and Nigamana^. 

It may be urged that the words “and not the Udaharana.” 
are redundant in this aphorism, as the word ‘only’ in the aphorism 
is sufficient for the purpose. The commentator Anantaviiya says 
that these words have been used to refute the views of others®. 

In the Nyaya philosophy of Gautama, five Hmbs of syl- 
logism are recognised. These are Pratijiia ( proposition ), Hetu, 
Udaharana ( illustration ), Upanaya ( application ) and Nigamana 
( conclusion ). The following is an example : — 

(1) This hill is full of fire. ( Pratijha ) 

(2) Because it is full of smoke. ( Hetu ) 

(3) Whatever is full of smoke is full of fire, as a kitchen 
( Dristanta ) 

(4) So is this hill full of smoke. ( Upana 3 \a ) 

(5) Therefore this hill is full of fire. ( Nigamana ) 

According to the view of Jain logicians as propounded in 
Pailksamnkham, only Pak.sa and Hetu are the two limbs of 
Anumana. 

In Pramananayatattvalokalahkara, it is mentioned : “Infer- 
ence derived from the speech of another has only two parts viz. 
Paksa and Hetu and not Dristanta etc®. 

• 1 - ^ 

l” Prameyaratnamala. 
l” Pramej’^aratnaraala. 

Pramanana 5 mtattvalokalahlvara HI. 28 


P—14 
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This aphorism is amplified, in the aphorisms which follow. 

ff ffff rr5T S^TqTTTrr^ II I! 

38. Na hi tat sadhyapratipatyangani tatra yathoktahetoreva 
vyaparat. 

rTrl^ftri; n II 

39. Tadavinabhavanischayartham va vipakse Vadhakadeva 
tat-siddheh. 

38. That ( Udaharana ) is not the cause of understanding the 
Sadhya because, the aforesaid Hetu works there ( as the cause ) 

39. ( That Udaharana ) also is ( not necessary ) for esta- 

blislung the universal concomitance ( with the Sadhya ). That 
( universal concomitance ) is established from the opposition to its 
adverse ( character ). ' ■ • 

Commentary 

When we give the example of a kitchen to illustrate the 
universal concomitance ‘where there is smoke, there is fire,’ we can- 
not say that the illustration is of any help in the understanding of 
the Sadhya viz. fire, for the knowledge of fu’e is derived from the 
Hetu ( viz. ‘Because it is full of smoke’ ). The Udaharana there- 
fore is not a part of inference. It cannot also be said that 
Udaharana causes a belief of universal concomitance with the 
Sadhya, because the universal concomitance is established when we 
get proof opposed to its adverse character. 

40. Vyaktirupam cha nidarsanam samanyena tu, yyapti- 
statrapi tadUpratipattavanavasthanam syat dr.stentantarapeksanat. 

40. A Udaharana deals only with particular but Vyapti 
deals with universal concomitance. If that is not understood, the 
fault of Anavastha will arise, as recourse to ' another example will 
have to be made. 


tariksamukiiam 107 

Commentary 

The existence of smoke in a kitchen is a particular instance 
of the concomitance of smoke and fire. It cannot establish 
universal concomitance of smoke and fire. If we doubt the 
example of the kitchen, another example will have to be cited and 
even if the latter again be disbelieved, a third illustration will be 
necessary. So the Udaharana cannot be said to be the cause of the 
knowledge of universal concomitance. At the utmost it can be said 
to yield a knowledge of concomitance in a particular instance. The 
fault of Anavastha ( no final settlement ) arises when we seek one 
instance after another to come at the idea of universal concomitance 
from particular instances. 

This' aphorism in another language is given in the Pramana- 
nayatattyalokalahkara III. 36*. 

41. Napi vyapti-smaranartham tathavidhahetuprayogadeva 
tatsmriteh. 

41. ( This Udaharana ) cannot remind the universal con- 
comitance, because such a reminiscence arises from the use of Hetu 
of that kind ( which is connected with previously understood know- 
ledge of the connection between smoke and fire ). 

Commentary 

The knowledge of relationship between Sadhya and Sadliana 
( e. g. fire and smoke) must exist before there can be any Anumana. 
Udaharana gives an example of this relationship or Yyapti 
( universal concomitance ) and only tends to establish the validiU’^ 
of Vyapti. It cannot be said to be of any real help in reminding us 
about the universal concomitance. This Vyapti is reminded by 
the Hetu ‘Vhere there is smoke, there is fire” and not by the 
Udaharana viz. “As in the kitchen”. Only a thing which liad been 
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experienced before, can be remembered. So universal concomitance 
can be reminded only by the Hetu and not by hundreds of 
examples*. This is also mentioned in Pramananayatattvaloka- 
lahkara III. 37^. 

42. Tatparamabhidhiyamanam sadhyadharmini . sadhya- 
sadhane sandehayati. 

42. This ( Udaharapa ) only raises a doubt in establishing 
Sadhya ( e. g. fire ) in the Dharmi ( e. g. mountain ) containing 
Sadhya ( e. g. fire ). 

Commentary 

Udaharana is not the cause of universal concomitance. On 
the contrary, it raises a doubt whether fire is really in the mountain 
or not for we are given an illustration where fire may exist without 
the mountain which we see. It is after we remember the universal 
concomitance through Hetu that we come to the conclusion that the 
mountain is full of fire. Udaharana therefore is not an essential 
part of inference. 

liv^u 

43 . Kutohnyathopanaya-nigamane. 

43. Otherwise, why should there be Upanaya and 
Nigamana ? 

Commentary 

We have already mentioned the five parts of the inference as 
accepted in the Nyaya philosophy of Gautama. The fourth 
and tlie fifth parts are Upanaya and Nigamana, viz. ‘So is this 
hill full of smoke’ ( Upanaya ) and ‘Therefore this hill is full of 

^ viFt: l” Prameyaratnamala. 

i” 
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fire’ ( Nigamana)- Manikyanandi urges that acceptance of these 
two presupposes some doubt about the existence of fire in the 
mountain owing to the use of the Udaharana. Otherwise, what is 
the use of having these two parts Upanaya and Nigamana ? 

The modern syllogism of European philosophy following the 
same of Aristotle is of three propositions. 

1. All things which are full of smoke are full of fire, 

2. This mountain is full of smoke, 

3. Therefore this mountain is full of fire. 

It will be seen that in the first proposition, Vyapti or 
universal concomitance is laid down. In the second proposition the 
Hetu is mentioned and in the third the Pratijha is given. The 
Upanaya, Nigamana ann Dristenta are not accepted in modern 
syllogism. Really speaking, the Upanaya and Nigamana ( which 
will be defined in Aphorisms 50 and 51 which follow ) are merely 
repetitions of what is stated in the Pratijna and Hetu. So these 
are not necessary parts of Anumana. This is laid down in the next 
aphorism. 

ST ^ I livvil 

44. Na cha te tadahge. Sadhyadharmini hetu-sadhyayorva- 
chanadevasam^ayat. 

44. These ( Upanaya and Nigamana ) are not parts of that 
( Anumana ) because by mentioning the Sadhya and the Hetu in 
the Dharmi containing the Sadhya, no doubt exists. 

Commentary 

When Ave mention the Hetu ( the middle term e. g. smoke ) 
and the Sadhya ( the major term e. g. fire ) in the Dharmi ( e. g. 
mountain ) which contains the Sadhya ( e. g. fire ), we have no 
kind of doubt in the knowledge of the Sadhya ( e. g. ( 11 x 3 ) or in 
otlier words the existence of the Hetu ( smoke ) and Sadliya ( fire ) 
is ascertained by their mention without there being any kind of 
doubt. So it is redundant to repeat them again in the form 
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of Upanaya and Nigamana. So these two parts should not be 
considered as necessary limbs of Upamana. 

“There is no power of Upanaya and Nigainana to produce a 
knowledge in the mind of others as this knowledge arises from the 
use of the Paksa and the Hetu.” Pramananayatattyaloka- 
lahkara. III. 40. 

rr|qq>in^ 11 

45. Samar thanam va varam ' heturupamanumanavayavo 
vahstu sadhye tadupayogat. 

45. ( The establishment e. g. fire ) is got from the support 
of the limb of Anumana named Hetu (eg. smoke ) as this ( Hetu 
e. g. smoke ) is connected with the Sadhya ( e. g. fire ). 

Commenlary 

The purport of this aphorism is that there is no necessity 
of the parts of Anumana, Dristanta, Upanaya and Nigamaha be- 
cause the Sadhya ( e. g. fire ) is established by Hetu ( e. g. smoke ). 
As we have knowledge of the Sadhya without the help of Dristanta, 
Upanaya and Nigamana these cannot be said to be essential parts 
of Anumana. 

When faults of Hetu are dispelled and it is supported, it is 
said to have samarthana. If you say that that which is not 
supported can never be a Hetu, and so after mentioning Dristanta 
etc. a support should be given to the same, we reply that it is the 
very Hetu which is a part of Anumana which establishes the Sadhya 
and it is not at all necessary to give any other support by mention- 
ing Udaharana etc. first^. 





Prameyaratnamala. 
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Pramananayatattvalokalankara mentions the same in another 
language ‘ • 

5rR=r 

;i II ll 

46. Balavyutpattyartham tattrayopngame sastra evasau na 
vade, anupayogat. 

46- These ( Dristanta ) etc. may he for understanding of 
those who have little knowledge and for this purpose may be dis- 
cussed only in the tirastra, hut these are quite unfit to be used in 
logical discussions. , 

Commentary 

When we try to teach others who have no full knowledge of 
inference, we may use Dristanta etc. and for this purpose in works 
on logic, we may treat this subject. Such words may be of use to 
students. But in logical discussions between trained men, these are 
useless. 

‘‘The statement of Paksa***and Hetu are alone needed in an 
inference at the instance of another. It is obvious that the true 
basis of Anumana is always the force of Vyilpti (logical connection), 
so that the moment this relationship is asserted by mentioning the 
Sadhana, smoke and the like, mind is immediately led to that which 
is inseparably connected therewith, and discovers the Sadiiya-'* 
Upanaya and Nigamana besides serving no useful purpose, are 
also objectionable as pure repetition of what is alreadj’’ stated in the 
Pratijha and Hetu ; and Udaharana would reduce logic to a child’s 
play. For while it may be necessaiy to cite an actual instance of 
Vyapti ( logical connection ) in a Vifcu'agakatha (lecture to a pupil) 
to enable little children to familiarize themselves with the basis of 
inference it is bad rhetoric to do so in the conr.se of a 

l” Pramananayatattvrdokrdahkara HI. 4L 
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Vijigisiikatha ( logical discussion ) with a clever and presumably 
learned opponent. And after all Udaharana only tends to establish 
the validity of Vyapti and may be useful in showing the necessary 
relationship between the Sadhana and its Sadhya ; it^is of no real 
help in Anumana which presuf)poses the knowledge of this relation- 
ship. 

The modern syllogism of three steps, or propositions, as they 
are called, is also open to objection for similar reasons. It is the 
culmination of a highly elaborate system of ratiocination, it is true, 
but it is no less true that the system of which it is the outcome is 
not a natural but a highly artificial one. The practical value of 
modern logic, as a science, is to be judged from the fact that its in- 
ferential processes, though suitable to a certain extent, for the 
purposes of the school room, are never actually resorted to by men 
— not even by lawyers, philosophers and logicians — in, their daily 
life, nor can they be carried out without first bending the current of 
thought from its natural channel, and forcing it into the artificial 
and rigid frame-work of an Aristotehan syllogism. 

The syllogism that answers the practical requirements of life 
and is natural to rational mind, then, consists of two and only two 
steps — Pratijua and Hetu^.” 

47. Dristanto dvedha anvayavyatirekabhedat. 

47. The Dristanta is of two kinds, being with Anvaya and 
Vyatireka. 

Commentary 

It has been mentioned that Dristanta, Upanaya and 
Kigamana are not parts of Anumana. But in the previous 
aphorism it was stated that these maj’^ be discussed in the Sastras 

1. The Science of Thought by C. R. Jain Pp. 42, 43, 
Foot note, 
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for teacliing students. So in this and the next two aphorisms the 
two kinds of Dristanta, and in aphorisms 50 and 51 Upanaya and 
Nigamana are explained. 

48. Sadhyavyaptam sadhanam yatra pradarsyate sohnvajm- 

dristantah. 

• • • 

49. Sadhyabhave sadhanabhavo yatra kathyate sa vyatireka- 

dristantah. 

• • • 

49. Where the Sadhana is shown as always concomitant 
with Sadhyaj that is ( an example ) of Anvaya Dristanta. 

50. Where the absence of Sadhana is mentioned through the 
absence of Sadhya, that is ( an example ) of Vyatireka 
Dristanta. ' 

Commentary 

The pris^nta or illustration which states a connection 
between the Sadhya ( fire ) and Sadhana ( smoke ) affirmatively 
e. g. ‘where' there is smoke, there is fire as in a kitchen’ is Anvaya 
Dristanta. The Dristanta which mentions the same connection 
negatively e. g. Svhere there is no smoke, there is no fire as in a 
lake’ is Vyatireka Dristanta. 

This is propounded in another language in the ISTyayavatara 
as follows : 

‘Where the inseparable connection of the major term 
( Sadhya ) and the middle term ( Sadhana or Hetu ) is shown by 
homogeneousness (Sadharmya) the example is called a homogeneous 
one, on account of the connection ( between those terms ) being 
recollected. 

• . The heterogeneous example is that which shows that the 
absence of the major term ( Sadhya ) is followed by the absence of 
the middle term.” Verses 18 and 19‘. 

P—15 
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Dr. Satischandra Vidyabhusana has commented on the 
above thus : 

“An example ( Dristanta ) is a familiar case ^Yhich re-assures 
the inseparable connection ( Vyapti ) between the major term 
( Sadhya ) and the middle term ( Hetu ). It is of two kinds : 

1. homogeneous (Sadharnijm) and 2. heterogeneous (Vaidharmya). 
The homogeneous example is that wdiich re-assm’es the connection 
( Vyapti ) by homogeneousness ( Sadharmya ) thus : 

1. This hill is full of fire ( major term ) ; 

2. Because it is full of smoke ( middle term ) ; 

3. Just as the kitchen ( homogeneous example ). 

Here the fire and smoke abide homogeneously in the kitchen. 

The heterogeneous example re-assures the connection (Vyapti) 
by contrariety, that is, by showing that absence of the major term 
( Sadhya ) is attended by the absence of the middle terhi ( Hetu ) 
thus : 

1. This hill has no smoke ( major term ) ; 

2. Because it has no fire ( middle term ) : 

3. Just as a lake ( heterogeneous example 

In Pramananayatattvalokalahkara ( HI. 43-46 ) we find : 
“Illustration ( Dristanta ) consists of knowledge of obstruction. It 
is of two kinds being connected with homogeneousness or hetero- 
geneousness. Homogeneous example is that where the existence of 
the quality of the Sadhya is invariably revealed with the existence 
of the quality of Sadhana. Heterogeneous example is that where 
the invariable absence of Sadhana is shown on account of the 
absence of the Sadhya”.” 

^ ^ U” 

1. Nyayavatara by Dr. S. C. Vidyabhusana p. 17. 

2. sgFcf: I 
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The Naiyayikas following Gautama also mention "‘Udaharana 
is illustration following a mention of universal concomitance, e- g. 
whatever is full of smoke is full of fii-e as a kitchen. This is 
Sadharmya Udaharana. Whatever is not full of fire is not 
full of smoke as a lake. This is an. example of Vaidhannya 
Udaharana*.” 

II II 

50. Hetorupasamhara upanayah. 

50. Upanaya is the application ( asserting the existence ) of 
the Hetu ( in the Dharmi after a knowledge of concomitance ). 

Commentary 

Upanaya is the description of the undoubted existence of the 
Hetu ( e. g. smoke ) in the Paksa ( e. g. mountain ) in concomi- 
tance®. 

We have already mentioned the five parts of Anumana as 
•adopted by Gautama viz. Pratijha, Hetu, Udaharana, Upana}^ and 
Nigamana’*. Upanaya or application is used after Uristanta e. g. 
“So is this hill full of smoke.” 

srfngFmg -fsttTOiTfJ, II lil? II 

51. Pratijiiayastu nigamanam. 

51. Nigamana is the ( conclusion ) of the Pratijna. 

^ ]S!'ya 3 m-dipika. Prakasa III. 

2. l” 

Pramana-najm-tattvalokalankara, HI. 47. 

Nj'aj^asutra of Gautama, 
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Commentary 

Pratijha is the proposition to be proved. In other words the 
statement of the Pabsa is the Pratijna^, e. g. this hill ( minor 
term ) is full of fire ( the major term ). This proposition is the 
Pratijna. 

After setting out the Pratijna, we mention the Hetu, 
Udaharana and Upanaya. Last of all we come to the conclusion 
as already set forth in the Pratijna. This conclusion is the fifth 
part of Anumana and is called Nigamana. 

It may be urged that as according to the Jain, logicians 
Udaharana, Upanaya and Nigamana are not accepted as parts of 
inference, why have these been described in this work ? In answer 
to this, it may be said that we have already mentioned that in woife 
on Logic, these may be described for teaching students. According 
to the different manners of exposition, the parts of Anumana in 
Vitaragakatha ( lecture to pupils ) may be two (Pratijna and Hetu), 
three ( Pratijna, Hetu and Udaharana ), fom* ( Pratijna, Hetu, 
Udaharana and Upanaya ) or five ( Pratijna, Hetu, Udaharana, 
Upanaya and Higamana ) ~. This use of different parts depends 
upon the suitabiUty of persons to whom the subject is explained'*. 

$EIT II II 

52. Tadanumanam dvedha. 


1 . 

Pramananayatattvalokalafikara, IH. 48. 

fWHlR m HjUuqR-qidi l” Uyaya-dipika. Prakaaa lU. 

3. “EPTjriqKqr^ g i” 

Kumaranandl Bhattaraka, quoted in Nyaya-dipika. 
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II II 

53. Svartha-parartliabliedat. . 

n u 

54. Svarthamuktalaksanam. 

II OA II 

55. Parartliam tu tadarthaparamar^ivaclianajjatam. 

52. This Anumana is of two kinds : 

53. Svartha and Parartha. 

54. Svartha ( Anumana ) has ah’eady been defined. 

55. Parartha ( Anumana ) arises from words toucliing that 
( Svarthanumana )*. 

Commentary 

Anumana is of two lands, Svarthanumana and Pararth- 
anumana. The former variety has been defined m aphorism 14 of 
the third samudde^a of this work viz. “the knowledge of Sadliya 
( the major term e. g. fire ) from Sadhana or Hetu (the middle term 
e. g. smoke ) is Anumana.” Pararthanumana arises through words 
of another. 

“Inference is of two kinds : 1. Svarthanumana, inference 
for one’s own self, and 2. Pararthanumana, inference for the sake 
of others. The first kind is the inference drawn in one’s own mind 
after having made repeated observations. Suppose that having 
repeatedly seen in the kitchen and other places, that where there is 
smoke there is fire, and having realised in his mind that there 
is a universal antecedence of fire in respect of smoke, a man after- 

Pramanamimamsa, 1., 2. 8, 1, 2, 9, and II, 1, 1, 
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wards goes to a hill and entertains a doubt as to whether or ' not 
there is fire in it. Instantly when he observes smoke on it, he 
recollects the inseparable connection between fire and smoke, and 
concludes in his mind that the hill has fire in it, as it has smoke 
on it. This k an inference for one’s own self*.” 

Pararthanumana has thus been defined in Nyayavatara : 

“A statement expressive of the reason ( i. e. mark or the 
middle term, called Hetu ) which is inseparably connected with that 
which is to be proved ( i. e. the major term, called Sadhya ) having 
been composed of the niinor term ( called Paksa, signifying a side 
or place ) etc., is called an inference for. the sake of others 
( Pararthanumana )®.” 

This is amplified by Dr. Satischandra Vidyabhusana as 
follows : 

“In an Inference for the sake of others’ the minor term 
( paksa ) etc. must be explicity set forth. The major term or 
‘proven’ ( Sadhya ) is that which is to be proved. The middle term 
or reason ( hetu, lihga or sadhana ) is that which cannot exist 
except in connection with the major term or ‘proven’ ( sadhya or 
lingi ). The minor term or abode ( Paksa ) is that with which the 
reason or middle term ( hetu ) is connected, and whose connection 
with the major tern ( Sadhya ) is to be proved. In a proposition 
the subject is the minor term ( paksa ) and the predicate the major 
term ( sadhya ). The following is an inference for the sake of 
others : 

1. This hill ( minor term ) is full of fire ( major, term ) — 
Proposition ( pratijfia ), 

2. Because it is full of sniohe ( middle term ), 

1. Nyayavatara by Dr. S. C. Vidyabhusana, p. 9. 

Nyayavatara. verse lO- 
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3. Whatever is full of smoke is full of fire, just as the 
kitchen ( example, drisianta ), 

4. So is this hill full of smoke ( application, upanaya ), 

5. Therefore, this hill is full of fire ( conclusion, niga- 

mana 

The example given above consists of five parts as acknow- 
ledged in the Nyaya philosophy of Gautama. But Jain logicians 
accept only two parts. So according to them “Pararthanumana 
means the knowledge of Sadhya from its Sadhana arising in the 
mind in consequence of the speech of another. It consists of two 
parts, Pratijna and Hetu. Pratijua means the proposition to be 
proved and Hetu is the statement of the logical connection called 
Vyapti advanced in proof thereof. Illustration : There is fire in 
this hill ( Pratijua ), because there is smoke on it ( Hetu 

tl ii 

56. Tadvachanamapi taddhetutvat. 

56. The words expressing this ( Pararthanumana ) is also 
Pararthanumana as these ( words ) are the cause of that ( know- 
ledge arising m Pararthanumana )^. 

Commculary 

Anantavirya says that though really the knowledge is 
Pararthanumana, the words in a secondary sense are also called so. 
In such cases the cause is taken as the eflect or the eflect is 
taken as the cause"^. 

1. Nyayavatara by Dr. S. C. Vidhyabhusana, pp. 13-14. 

2. The Science of Thought by C. R. Jain pp. 41-13. 

3. Pramana-mimarasa. II. 1. 2. 

4. .... I 


Pramevai-atnamala. 
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^ II !«,is II 

57. Sa beturdveclhopalabdh 5 fanupalabdhibhedat. 

67. That Hetu is of two kinds : Upalabdbi and 
Anupalabdhi. 


Commentary 

We have already mentioned that universal concomitance can 
be expressed in two waj^’s viz. affinnatively called Anvaya e. g. 
‘wherever there is smoke there is fire’ or negatively called Vyatireka 
e. g. ‘where there is no fire there is no smoke.’ The first land of 
Hetu is known as Upalabdhi and the second Anupalabdhi^. 

58. Upalabdhirbidhipratisedhayoranupalabdhi^cha. 

58. Upalabdhi is subdivided into Vidhi and Pratisedha. 
Anupalabdhi also ( is subdivided into the same two kinds ). 

Commentary 

In Upalabdhi Hetu, the Sadbya may be of two kinds, Vidhi 
and Pratisedha. These two kinds of Sadh}^ also can exist in 
Anupalabdhi Hetu. It should not be said that in Upalabdhi the 
Sadhya is only in the form of Vidhi and in Anupalabdhi, it is in the 
form of Pratisedha. 

The Upalabdhi and Anupalabdhi Hetus are subdivided into 
two kinds each : those which prove the existence of a fact (Vidhi) 
and those that prove the non-existence of a fact (Nisedha). 

A Hetu may also be of Viruddha (contradictoiy) nature 
implying existence of a fact which is incompatible with the Sadhya 
e. g. there is no fire in this pitcher, because it is full of water ; or 
"if may be of Aviruddha (non-contradictory) nature such as in an 
argument which is not based on an}^ fact incompatible with the 

1. i” 

Prainana-mimamsa H. 1. 3 and H. I. 4 . 

T t 
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existence, of Sadhya e. g. there is fire in this hill, because there is 
smoke on it. ( Vide The Science of Thought by 0. R. Jain, p. 44 ). 

<it?T 
II II 

59. Aviruddhopalabdhirvidhau sodha vyapya-karya-karana- 
pur vo-ttara-sahachara-bhedat • 

59. Aviruddha Upalabdhi is of six kinds in Vidhi viz. 
Vyapya, Karya, Karana, Purvachara, Uttarachara and Sahachara. 

Commentary 

Upalabdhi in Vidhi will be explained in Aphorisms 65, 66, 
67, 68, 69 and 70 respectively. 

In Pramananayatattvalokalahkara III. 6. 4. it is mentioned 
that the Aviruddhopalabdhi in establishing a Vidhi is of six 
kinds ^ . 

In the Buddhist philosophy it is held that the inference 
proving the existence of a fact ( Vidhi ) is only of two kinds 
Svabhava ( owm nature ) and Karya ( effect )". But in this 
aphorism, six varieties of Aviruddha Upalabdhi establishing Vidhi 
have been mentioned. So in the following five aphorisms the view 
of the Buddhist logicians is refuted and that of the Jain logicians 
established. 

The next aphorism lays down why Karana should be accepted 
as a Hetu. 

11 11 

60. Kasadekasamagryanumanena rupanumanamichchhad- 

bhiristameva kifichit karanam heturyati’a samarthyaprativandha- 
karanantara-vaikalye. ' 

1. q^T l” 

2 . 

Prameyaratnamala. 
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60. From Rasa ( juice )j one thing is inferred and from 
that, Rupa\ ( form ) is inferred. Those who accept this, accept also 

some Karana as Hetu where there is no other Karana to obstruct 

• • 

the potency of the Karana ( or cause). 

Commentary 

Karana ( cause ) is not accepted by all logicians as a true 
Hetu because according to their view, a Karana ( cause ) is not 
always followed by its appropriate Karya ( effect ). Dharma- 
bhusana says, “An effect may preclude a cause for without a cause 
no effect can take place. But a cause can exist without any effect* 
e. g. we see fire though there is no smoke. So a fire cannot 
be said to indicate smoke. To this argument, the following is the 
reply. Whenever there is a cause having potency, we invariably 
find its effect”." There may be cases in which a cause is opposed 
by some other cause by which the potency of the first cause is lost 
In such cases the first cause may not cause any effect but where 
this potency is not obstructed, we are certain to find a result. By 
accepting Karana as a Hetu, we mean a Karana having potenc 3 % 
“The true Karana always implies an active, potent ( having Samar- 
thya ) cause which nothing can prevent from producing its effect. 
In the instance of rain-clouds, the absence of all those causes which 
prevent them from giving rain is presumed and implied.”® 

In this aphorism an illustration is given. There is juice in 
some fruit. Suppose a man in the dark tastes juice of a mango. He 

l” Prameyaratnamala. 

I mm. i ^ 

^ Nyayadipika. 

3. The Science of Thought by C. R. Jain, P. 47. 
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infers its form from the juice arising from previous experience that 
such a juice is connected with such a fruit. In this case as there 
is no obstraction to the inference and existence of another cause 
one must accept the Karana ( cause )^. So the view' of the 
Buddhists that there are only Svabhava-Hetu and Kaiya-Hetu is 
not correct. 

1) i| 

Gl. Na cha purvottaracharinostadatmyain tadutpattirva 
kalavyavadhane tadanupalabdheh. 

61. In the case of antecedence and consequence, there is no 
identity or its appearance, for there is no knowledge of these after an 
interval of time. 


Commentary 

In this aphorism, it is asserted that the Purvachara and 
Uttarachara Hetus ( i. e. Hetus concerned . with antecedence and 
consequence ) cannot be said to be included within the Svabhava- 
Hetu or Karaya-Hetu as accepted by the Buddhists. Svabhava- 
Hetu is concerned with identity and in Karya-Hetu, one thing 
arises from another. So in both these cases the two things exist 
at the same time. But in antecedence and consequence, the two 
things do not exist together^. The example of identity is as 
follows : — There is no jar in this room, because its Svabhava 
( identity ) is not to be found ( that is, nothing resembling its 
identity is present in it ) . Tlie example of Karya is : There is fire 

IgcPIT 

l” Pramananayatattvalokalahkara HI. OG. 

^iTViTrl l” Ibid, HI. 67. 
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_ in this hilh because there is smoke on it. Now these illustrations 
will show that Svabhava or Karya Hetu cannot include Puiwachara 
( antecedent ) or Uttarachara ( consequent ) Hetus in which cases 
there is an interval between two things e. g. It will be Sunday 
tomorrow because it is Saturday to-day ( antecedence ), or yesterday 
was a Sunday, because it is Monday to-day ( consequence ). 

aft tgfasj. 11 II 

62. Bhabyatitayormaranajagradbodhayorapi naristodbodhau 
prati hetutvam. 

62. The future and the past, death and the knowledge of 
waking are not the causes of Aristas ( omens of deatli ) or of rising 
( in the morning ). 

Comnieulary 

The Buddhist logicians hold that a relationship of cause find 
effect can exist though there be an interval of time, as the death 
which will occur in the future is the cause of the Aristas ( signs 
preceding and foretelling death ) or the past knowledge of waking 
is the cause of rising in the morning after sleep. Jain logicians say 
that death which will occur in future is not the cause of omens of 
death and the past knowledge of waking is not (he cause of our 
rising in the morning for the existence of an effect when there is a 
cause depends on the cause. In the aforesaid examples, causes do 
not exist up to the happening of the effect. So there cannot be any 
Karana Hetu in these instances. This has been loropounded in 
another language in Pramanana 3 mtattv.alokalahkara III. 68*. 

rT^qTTTrrf^fi 1% \\ \\ 

63. Tadvyaparasritani hi (adbhavabhavitvani. 

63. Because that (Kaiya) happens with the existence of that 
( Karana ) as that is connected with this. 

I” 
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Commentary 

As a potter is the cause of a pot. having connection ^Yith the 
latter, so the causality of a thing depends on its connection with the 
thing. So where there is no such connection, it is not proper to 
infer the’l’elation of cause and effect*. 

(I ii 

64. Sahacharinorapi parasparapariharenabasthanat sahot- 
padachcha. 

64. Co-existence ( is also a separate Hetu ) because the 
things exist independently of each other and arise together. 

Commentary 

The Sahachari ( co-existent ) Hetu is also not included within 
Kaiya Hetu, Karana Hetu or Svabhava Hetu. As. the things have 
separate and independent existence, this Sahachari Hetii cannot be 
said as the ^ame as Svabhava Hetu which signifies identity. Also, 
as these arise simultaneously, it cannot be said to be Karya Hetu or 
Karana Hetu~. 


1 ” 

Pramananayatattvalokalahkara IH. 69, 70, 7X. 


Prameyaratnamala 
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Example of Vyapya Hetu : — 

m\ ^ 2 :: \ 

. q qf^Rt H fr wr q?^wffqq: i 

i;fTq;^=qT57 rT^qXc^^ qfC'qT^^tft a II 

65. Parinami sabdali kritakatvat. 

• « 

Ya evam sa evam dristo yatha gbatah. 

Kritakaschayam tasmat iDarinamiti. 

Yastu na parinami sa na kritako dristo, yatba vandhya- 
stanandhayali. 

Kritakaseliayani tasmat parinamiti. 

65. Sound is subject to modification, because it is a 
product. 

All products are seen as liable to modifications e. g. a pitcher. 

This is a product, so this is subject to modification. 

That which is not a product is not seen as liable to modifica- 
tions as the son of a barren woman. 

This is a product, so this is subject to modification*. 

Commentary 

In Aphorism 59, it has been mentioned that there are six 
kinds of Aviruddlia Upalabdhi in Vidhi. In the present aphorism 
an example of the first variety \h., Aviruddha V 3 mpyopalabdhi is 
given. 


1. “Here sound falls in the larger category of products 
which is characterised bj'' the qualitj’- of being subject to modificii- 
tion. Therefore being Vyiipya ( included ) in the larger class 
Vyapaka it is liable to have the whole class predicated of itself.’* 
The Science of Thought by C. R. Jain, P. 47, footnote. 
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In this aphorism all the parts of the inference are given in 
detail showing Sadharmya and Vaidharmya. In subsequent 
aphorisms only the example in short will be given. It may be 
expanded like the present aphorism in all its parts. 

Example of Karya Hetii' ( effect ): — 

ii \\ ii 

• 6ff Astyatra dehini buddhh’byaharadeh. 

66. There is intelligence in this animal as it shows activities 
like speech etc. 

Commentary 

The familiar example ‘There is fire in this hill, because there 
is smoke on it’ is also an illustration of Karya Hetu. 

Example of Karan a Hetu ( cause ) : — 

31 ^ 5 ^ 5 ? W 11 

67. Astyatra chhaya chhatrat. 

■ 67. There is shade here, as there is an umbrella. 

Commentary 

Another example is this : “There will be rain, as potent 
rain-clouds are seen.” 

Example of Purvachara ( antecedent ) Hetu : — 

1 ) %6 W 

68. Udesyati sakatam krittikodayat. 

68. The Rohini ( constellation ) will appear ( after a 
muhurta ) as the Krittika ( constellation ) has arisen. 

Commentary 

There are twenty seven Naksatras which rise one after the 
other. The first four are the A^vini, the Bharani, the KHttika and 
the Rohini^ Now as the time of the Krittika is going to pass, we 
infer that the Rohini will now arise. Similarly, we infer from 
the existence of the Krittika, that the Bharani had arisen before. 
This is an example of consequence which is mentioned in the next 
aphorism. 
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Example of Utterachara ( consequence ) Hetu *. — 

crx^rR \\ \\ 

69* Udagad bharanih pi'aktata eva. 

69. The Bharani had ah-eady risen before this. 

Example of Sahachara Hetu ( co-existence ) : — 

70* Astyatra matulinge rupam rasat. 

70. There is colour in this Matulinga ( fruit ) as there is 
juice ( in it )b 

We have finished the description of the six varieties of 
Aviruddha Upalabdhi. Now follows the illustrations of six kinds 
of Vii'uddha Upalabdhi after its definition. 

rX^ 1) II 

71. Vii’uddhatadupalabdhih pratisedhe tatha. 

71. Vh’uddha Upalabdhi is also the same ( i. e. of six 
varieties ) implying a Sadhya of a non-existent nature ( or which is 
refuted ). 

Example of Viruddha Vyapya Upalabdhi : — 

11 II 

72. Nastyatra ^itasparsa ausnyat. 

72. There is no feeling of cold here, as it is hot. 

Commeniary 

By refuting ( Pratiscdha ) the feeling of cold, its antithesis 
( Viruddha ) fire and the heat pervading ( ^i^apya ) the same is 
inferred. 

1. “This illustration proceeds on the principle of con- 
comitance or co-existence of colour and taste, so that tlie presence 
of the one is an index to the existence of the other.” The Science 
of Thought by C. K.. Jain, P. 48, footnote. 

P—17 
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Example of Viruddha Kaiyopalabdbi : — 

(i II 

73. Nastyatra ^itasparso dhumat. 

73. There is no feeling of cold here, because there is smoke. 

Commentary 

Here cold is the antithesis of heat the Karya of which is 
smoke. So this is an example of inference of a Karya ( effect ) of 
the antithesis. 

Example of Viruddha Karanopalabdhi : — 

II II 

74. Kasmin ^aririni sukhamasti hridaya^alyat. 

74. There is no happiness in this creature because it has 
grief ( the antithesis of happiness ) 

Example of Vh’uddha Purvachara Upalabdhi : — 

75. Nodesyati muhurtante ^akatam revatyudayat. 

7 5. The Rohini will not rise after the end of a Muhurta 
as the Revati has arisen. 

Commentary 

The constellation of the Rohini will not appear after a 
Muhurta ( two ghatikas = 48 minutes ) as now the constellation 
Revati which succeeds the constellation A^vini ( which as opposed 
to the Rohini ) has arisen. 

Another example is this " Tomorrow will not be a Sunday, 
because it is Friday today. 

Example of Viruddha Uttarachara Upalabdhi : — 

70. Kodagad Bharanirmuhurttat puiwam pusyodayat. 

70. The Bharani ( constellation ) did not appear before the 
Iffuliurta because ( now ) the constellation Pusya has arisen. 
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Commentary 

The constellations up to Pusya according to sequence are 
these : The A^vinl, the Bharani, the Krittika, the Bohini, the 
Mriga^h-a, the Adra, the Punarvasu, and the Pusya. So when there 
is the Pusya constellation which follows the Punarvasu, it follows 
that the Bharam did not rise one Muhurta before it as it was 
Punarvasu which rose in that time. 

Another example of this is : ‘‘Yesterday was not a Friday, 
because it is Tuesday to-day’^ 

Example of Viruddha Sahachara upalahdhi : — 

77. Nastyatra bhittau parabhagabhavo’rvagbhagadar^anat. 

77. This wall is not devoid of an outside, because it has an 
inside [ the Sahachara ( coexistent ) of the outside ]. 

Six varieties of each of Avh-uddha and Viruddha upalahdhi 
have now been described. Next we proceed to describe the (seven) 
varieties of Aviruddha Anupalabdhi and ( three ) varieties of 
Viruddha Anupalabdhi. 

1| ^6 \\ 

78. Aviruddhanupalabdhih pratisedhe saptadha svabhava- 
vyapakakaiyakarana-purvottarasahacharanupalamhhabhedat. 

78. AVhen ( the Sadhya consists of ) Pratisedha ( non- 
existence of some fact ), Aviruddha Anupalabdhi is of seven kinds 
viz. non-finding of Svabhava, Vyapaka, Kiirya, Karana, Purvacliara, 
Uttarachara and Sahachara 

Commcnlary 

There are seven kinds of Avimddha Anupalabdhi wliieh 
cause knowledge of nonexistence of some fact. Not finding the 
antithesis consists of Aviruddha Anupalabdhi and when this 
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establishes non-existence of some fact, we call it Aviruddha Anupa- 
labdhi in Pratisedha. This is of seven kinds, examples of which 
will he given in the following seven aphorisms 79-85*. 

Example of Aviruddha Svabhava Anupalabdhi : — 

79. Nastyatra bhutale ghato’nupalabdheh. 

79. There is no pitcher in' this place because ( its Svabhava 
or identity ) is not to be found ( i. e. nothing resembling its identity 
is present here ). 

Example of Aviruddha Vyapaka Anupalabdhi ; — 

i ) 60 \\ 

80. Nastyatra ^insapa vriksanupalabdheh. 

80. There is no Sinsapa ( tree ) here, because no tree is 
found here, 

Example of Aviruddha Karyanupalabdhi : — 

81 . Nastyatrapratibaddhasamarthyo’gnirdhumanupalabdheh. 

81. There is no fire whose potency ( Samarthya ) has not 
been obstructed here, because we do not find smoke. 

Example of Avhniddha Karananupalabdlii : 

w \\ 

82. Nastyatra dhumo’nagneh. 

82. There is no smoke here because there is no fire, 

1. l” 

Pramananayatattvalokalankara, lEI. 90. 

Ibid. ni. 91, 
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Example of Aviruddha Purvacliara Anupalabdhi : 

83. Na bliavisyati muliurtante ^akatam krittikodayanupa- 
labdheh. 

83. There will be no rise of the Pohini after a Muhurta as 
we have no knowledge of the rise of the Krittika, 

Commentary 

Another Example is this : It will not be Sunday tomorrow 
because it is not Saturday to-day. 

Example of Avh-uddha Uttarachara Anupalabdhi : 

It \\ 

84. Nodagad Bhai’anh’muhurttat praktata eva. 

84. The Bharani had not risen before a Muhurta because 

« 

now the Krittika is not up. 

Example of Aviruddha Sahachara Anupalabdhi : 

85. Nastyatra samatulayamunnamo namanupalabdheh. 

85. One pan of this pair of scales does not touch beam as 
the other one is on the same level with it. 

Now, the varieties of Viruddha Anupalabdhi ( nonhnding of 
antithesis ) establishing a Sadhya of Vidhi ( existence of a fact ) 
are being described. 

II 6 % ii 

" 86, Viruddhanupalabdhirvidhau trcdha viniddhakarya- 
karanasvabhavanupalabdhibhedat. 

86. Viruddha Anupalabdhi in Vidhi is of three kinds : — 
Viruddha Karya Anupalabdhi, Viruddha Karana Anupalabdhi and 
Viruddha Svabhiiva Anupalabdlii. 
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Example of Viruddha Karya Anupalahdhi : — 

ssrrf^ftSf^sl^rT 
11 II 

87. Yathasmin pranini vyMhivi^esosti niramayachestanupa- 
labdheh. 

87. As for example, some disease exists in this anirdal, 
because the actions of a healthy body are not found. 

Example of Viruddha Karana Anupalahdhi : — 

88. Astyatra dehini duUdiamistasahyogabhavat. 

88. There is grief in this creature, because it has no 
connection with its dear ones. 

Example of Viruddha Svabhava Anupalahdhi : — 
3?^?rrTcfI^ II II 

89, Anekantatmakam vastvekantasvarupanupalabdheh. 

89. All things are Anekantika (posessed of different aspects) 
because we do not find that these have only one aspect. 

Commentary 

In Pramananayatattvalokalahkara, five varieties* ( instead 
of three as described in the Pariksamukham ) of Viruddha Anupa- 
labdhi in Vidhi have been described. The first three are the same 
as described in aphorisms 87, 88 and 89. The additional ones are 
Viruddha Vyapaka Anupalahdhi e. g. “There is wind here because 
there is no heat” and Viruddha Sahachara Anupalahdhi e. g. ‘He 
has false knowledge because we do not find perfect knowledge in 
him’®. 

1. nw l” 

Pramananayatattvalokalahkara, HI. 99* 

2. ^ 3T|OT?fT3q3^: i” 

friMTirR 



Ibid HI. 104, 105 
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90. Paramparaya sambhavat sadhanamatraiYantarbhaYa- 
niyam. 

90. The Hetus which arise one after the other should be 
included within those ( which haYC been described ). 

Commentary 

There are cases where a Hetu is not the direct cause of an)’’- 
thing but it leads to another and that leads to a third etc. In such 
cases there is no necessity of accepting these as separate Hetus, 
but we should include these within the proper Hetus already 
defined and illustrated. Examples of such Hetus are giYen in 
the following aphorism.- 

-fera?!! ?«neTrf^ II || 

91. Abhudatra chakre siYakah sthasat. 

92. KaryakaryamaYiruddhakaryopalabdhau. 

91. There was SiYaka (a clod of earth resembling a SiYa- 
lihga) on this potter’s wheel because we see Sthasa there. 

92. ( This Hetu shomng ) effect of an effect will be included 
within AYU’uddha Karya upalabdhi ( as already defined ). 

Commentary 

To manufacture a pitcher, a clod of earth is nccessaiy. 
This clod resembling a SiYalinga is placed on the potter’s wheel. 
Ghhatraha ( mushroom ) may grow on it and after that Sthasa 
( signs of mushroom ) may be found on the earth. As Sthasa 
is now seen, we infer SiYaka though the inteiTening Hetu Ghhatraha 
is not seen or mentioned* Sthasa is therefore the effect of Chhatraka 
which is an effect of SiYaka. This can be included within 
A^nruddha Kaiyopalabdhi as already defined. 

. sTOsjsr sfTO I 

11 Vr 11 

93. Hastyati’a guha 5 ^am mrigala'idanani mri^arisam^abdanat 
Karan aYiruddhakaiy am Yiruddhakaryopalabdbaii yathii. 
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93. There is no play of deer in this cave because there is 
a roar of lion. Here there is an effect opposed to a cause. This 
should be ( included ) within Viruddha Karya Upalabdhi. 

Commentary 

In the example ^ven, deer ( ICarapa ) are the causes of play 
( Karya ). A lion is the antithesis ( Viruddha ) of deer for no 
deer can play in the presence of a lion. The Karya of lion is the 
roaring. So we have Karana Viruddha Karya in this place- This 
should be included within Viruddha Karya Upalabdhi and not 
recognized as a separate inference. 

94. Vyutpannaprayogastu tathopapattyanyathanupapattyaiva 
va. 

94. The use by those who are conversant ( with the process 
of inference ) is from existence or non-existence of that universal 
concomitance ( between the Sadhya and the Sadhana ). 

Commentary 

It has already been mentioned ( Aphorism 46 ) that though 
five parts of Anumana are used for teaching students, really there 
are only two parts of an inference ( Aphorism 37 ). But those who 
are conversant with processes of reasoning employ, inference through 
the Icnowledge of the existence of Sadhya ( e. g. fire ) always along 
with Sadhana ( e. g. smoke ) or the nonexistence of Sadhya where 
Sadhana is absent. This is amplified in the four aphorisms which 
follow. 

?r<TT sqTfeJTf or ^ 

U II 

95. Agnimanayam de^astathaiva dhumavattvopapatter* 
dhumavattvanyathanupapatterva. 

96. • Hetuprayoge hr yatha vyaptigrabanam vidbiyate sa cba 
tavannratrena vyutpannairavadharyate. 
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97. Tavata clia sadhyasiddliih. 

98. Tena paksastadadharasuclianayoktak. 

95. This place is full of fire^ for existence of smoke is only 
possible if there be fire here or ( this place is not full of fire ) as 
smoke does not exist here. 

96. In the employment of Hetu, the use of Vyapti ( uni- 
versal concomitance ) is made. That ( Vyapti ) is understood by 
the persons conversant ( with the process of inference ) from it 
( viz. Hetu ) ( without use of Udaharana etc. ). 

97. The Sadhya is established from this ( viz. Hetu ) only. 

98. So it has been mentioned that it is necessary to mention 
Paksa to indicate the Adhara ( abode ) of Hetu consisting of uni- 
versal concomitance. 

Commentary 

The subjectmatter of these four aphorisms has already been 
discussed in connection mth the establishment of the principle that 
Dristanta etc. are not necessary in inference by logicians conversant 
with the processes of reasoning, though these may be used in lectures 
to pupils for their better understanding ( vide Aphorisms 37, 4*3, 44 
and 46 ). 


99. Aptavaclianadinivandhanamarthajiianamagamah. 

99. Agama is knowledge derived from words etc. of a 
reliable person. 

Commentary 

The characteristics of Anumuua have been described. Kow 
the same of Agama are mentioned. Knowledge derived from irj- 

P— 18 




The Sacred Books of the Jainas 


138 

✓ 

terpretation of signs, symbols^ words etc. is called Sruta Jnana. 
Now the words, signs etc. of a person who has no motive for 
deceiving or misleading any one, are reliable. Such a person is 
known as Apta. The knowledge derived from words etc. of an 
Apta is called Agama. 

This is the same as Sabda Pramana of Hindu philosophers. 
Knowledge may be derived from words of living beings' or from 
scriptures. In Nyajmvatara, the Sabda Pramana with its subdivi- 
sion scriptural knowledge is thus described : — 

“Knowledge arising from words, which taken in their proper 
acceptance express real objects not inconsistent with what are 
established by perception, is known as 8abda (the verbal testimony). 

The scripture ( Sastra ) is that which was invented ( or first 
known ) by a competent person, which is not such as to be passed 
over by others, which is not incompatible with the truths derived 
from perception, which imparts true instructions and which is 
profitable to all men and is preventive of the evil path^.” 

Dr. S. C. Vidyabhusana in his notes to these verses has 
written : ‘‘Sabda ( the word or verbal testimony ) is of two kinds, 
viz. (1) Laukika ( the knowledge derived from a reliable person ), 
and (2) Sastraja ( the knowledge derived from scripture ). This 
definition sets aside the view of those ( Mimamsakas ) who 
maintain that the scripture ( such as the Veda ) is eternal and was 
not composed by any human being. The scriptare could not have 


1 . \ 

sms? 



^ 11” Nyayavatara 8. 9, 

Tr. by Dr. S. C. Vidyabhusana. The latter verse appears 
as verse 9 in Ratnakaranda^ravakachara by Samantabhadra 
( 2nd century ). 
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beea called a verbal testimony ( Sabda or word ) unless it embodied 
the words of any particular person or persons^.” 

In Pramananayatattvalokalankara it is mentioned : “Agama 
is knowledge derived from words etc. of an Apta. The words 
themselves are also called Agama in a secondary sense. For 
example, there is a mine of jewels in this place. Hills etc. con- 
taining jewels exist. An Apta is a person who knows the real 
nature of a thing about which he speaks and who speaks according 
to his correct knowledge. Only words of such a person are esta- 
blished without any opposition. Such an Apta is of two kinds 
Laukika or Lokottara. A Laukika person is ( an ordinary hmnan 
being ) like Janaka. Lokottara persons are like the Tirthan- 
karas®.” In the Hindu Nyaya philosophy also Sabda ( Pramana ) 
is said to be derived from the speech of one worthy of confidence 
and a person who speaks the truth becomes worthy ( Apta ) of 
such confidence®. 

An Apta is free from eighteen faults viz. hmiger, thirst, 
senility, disease, birth, death, fear, pride, attachment, aversion, 
infatuation, worry, conceit, hatred, uneasiness, sweat, sleep and 


1. Hyayavatara Edited by S. C. VidyabhuRana, Pp. 11-12. 





^ ^ ^ 3TTH- 11” 

r’ 

i” 

Pramananayatattvalokalahkara TV. 1 — 7 

3. I i” 

Tarhasangraha by AnnaiU Bhatfa 48. 
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surprise^. He is the knower of all things. ' Being free from faults, 
he reveals the scriptures^. He is of the highest status and of 
unsurpassed splendour’. He is free from attachment and void of 
impurities. He has omniscience and has no beginning, middle or 
end and is a friend of all living beings and their teacher®. Just as 
a drum sounds being struck by the hands of the drummer without 
any desire of its own, so an Apta reveals the Truth for the benefit 
of people without any personal motive^'. Revelation comes out of 
an Apta spontaneously to remove sufferings of people. 

100. Sahajayogyatasamketava^addhi ^abdadayo vastu- 

pratipattihetavah. 

11 II 

101- Yatha mervadayah santi. 

100. Words etc. ( signs, symbols and other things of like 
nature ) are causes of knowledge of things through their inherent 
power in coimoting things. 

101. As for example “The Meru etc. exist.” 

Commenlai’y 

A question may arise, how do we have knowledge derived 
from words ? In Hindu Nyaya philosophy it is mentioned “The 

^ ^ i|” 

Batnakarandasravakachara, Verse 6 

UTH?n Ibid Verse 5 

3 . 

11” Ibid. Verse 7 
li” Ibid Verse 8 
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cause of the knowledge of the sense of a sentence ■ is the iriter- 
dependance, Compatibility and Juxta-position ( of the words ). 
Inter-dependance means the inability of a word to . indicate the 
intended sense in the absence of another word. Compatibility 
consists in ( a word’s ) not rendering futile the sense (of a sentence). 
Juxta-position consists in the enunciation of the words without a 
( long ) pause between each. 

A collection of words devoid of interdependance etc. is no 
valid sentence. For example ‘cow, horse, man, elephant’ gives no 
information, the words not looldng out for one another. The 
expression ‘He should irrigate with fire’ is no cause of right know- 
ledge, for there is no compatibihty ( between fire and irrigation ). 
The words ‘Brmg-the-cow’ not pronounced close together but with 
an interval of some three hours between each, are not a cause of 
correct knowledge, from the absence of ( the requisite closeness of ) 
]uxta-position‘.” 

“A speech is a collection of significant sounds as for example. 
Bring the cow. A significant sound is that which is possessed of 
power ( to convey a meaning )-.” 

Now, if we ask, who decides that such and such a word 
means such and such a thing, the answer given by some Hindu 
logicians is that it is God’s will which decides this. “The power (of a 
word ) is the appointment, in the shape of God’s will that such and 


i 

♦ 

sangraha, 49-50. 

2. 1 ^ 5nqFT^ I ^ q^l” Tarka- 

sahgraha, 48. - 
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such an import should be recognizable from such and such a 
significant sound^. Or, 'we may hold that we take the meaning 
of words from its use in a particular sense by previous users'^. 

In this connection we may remember the conclusions arrived 
at by scholars dealing with the science of language regarding 
sematology or the science of meaning of words. “The phenomena 
with which sematology deals are too complicated, too dependent on 
psychological conditions ; the element of chance or conscious exer- 
tion of will seems to enter into them, and it is often left to the 
arbitrary choice of an individual to determine the change of 
meaning to be undergone by a word. StiU this meaning must be 
accepted by the community before it can become part of language ; 
unless it is so accepted it will remain a mere literary curiosity 
in the pages of a technical dictionary. And since its acceptance 
by the community is due to general causes, influencing many 
minds alike, it is possible to analyze and formulate these causes, in 
fact, to refer significant change to certain definite principles to bring 
it under certain definite generalizations. Moreover, it must be 
remembered that the ideas suggested by most words are what 
Locke calls ‘mixed modes.’ A word like just or beauty is but a short- 
hand note suggesting a number of ideas more or less associated 
with one another. But the ideas associated with it in one mind 
cannot be exactly those associated with it in another ; to one man 
it suggests what it does not to another. So long as we move in a 
society subjected to the same social influences and education as 
ourselves we do not readily perceive the fact, since the leading ideas 
called up by the word will be alike for all ; but it is quite other- 
wise when we come to deal with those whose education has been 
imperfect as compared with our own. A young speaker often 
imagines that he makes himself intelligible to an uneducated 


’ , . • ’ . , . Tarkasangraha, 48. 

2. l” Sabdasaktipraka^ika 
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audience by using short and homely words ; unless he : also suits 
his ideas to theirs, he will be no better understood than if he spoke 
in the purest Johnsonese. If we are suddenly brought into contact 
with experts in a subject we have not studied, or dip into a book 
on an unfamiliar branch of knowledge, we seem to be listening to 
the meaningless sounds of a foreign tongue- The words used may 
not be technical words ; but familiar words and expressions will 
bear senses and suggest ideas to those who use them which they 
will not bear to us. It is impossible to convey in a translation all 
that is meant by the original writer. We may say that the French 
juste answers to the English just, and so it does in a rough way ; 
but the train of thoughts associated with juste is not that associated 
wih just, and the true meaning of a passage may often depend more 
on the associated thoughts than on the leading idea itself. Nearly 
every word, in fact, may be described as a complex of ideas, which 
is not the same in the minds of any two individuals, its general 
meaning lying in the common ideas attached to it by all the mem- 
bers of a particular society. The significations, therefore, with which 
the comparative philologist has to concern himself are those un- 
consciously agreed upon by a body of men, or rather the common 
gi’oup of ideas suggested by a word to all of them alike. Here 
again some general causes must be at work which may yet be 
revealed by a careful analysis. The comparative philologist has 
not to trouble himself, like the classical philologist, with discovering 
the exact ideas connected with a word by some individual author ; 
it is the meaning of words as they are used in current speech, not 
as they illustrate the idiosyncrasies of a wi’iter, which it is his 
province to investigate.^.” 

We must also remember that analogy lends new senses to 
words. The original meaning is foi^otten and metaphorical senses 
come to be used in its place. A dead meaning may again be 


1. Introduction to the Science of Language ( Sayce ) Yol I 
Pp. 336-338, 
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revived.' There are also metaphors, variation of meaning according 
to their application to persons or things, to what is good or bad, 
great or small. Words change their signification according to their 
use as active or passive, as subjects or as objects. An idea may 
also be expressed either by a compound or periphrasis or by a single 
word. The same word may also be applied in a variety of senses, 
the particular sense which it bears being determined by the context. 
Change of meaning may also follow from change of pronunciation 
or the introduction of new words*. 

In aphorism 99 it has been mentioned that knowledge can be 
derived from “words etc.” of an Apta. We have mentioned that 
by ‘etc.’ it is implied that signs, symbols etc. can also impart know- 
ledge. The modern science of language also recognises that 
thoughts can be expressed by other symbols than words. Writing 
consisting of hieroglyphics or mathematical symbols and gesture 
language are examples of this. Onomatopaeia, interjectional or 
instinctive cries also of men whose language we do not know are 
intelligible to us- 

End of Samuddesa 3. 


1, Ibid Pp. 338-343. 
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SAMUDDESA IV. 


This samudde^a deals with the object of Pramana. 

^nfm??7ftt)r^TcfrT rr^^i w \ u 

1. SamanyaYi^esatma tadartho visayah. 

1. The subject matter of it ( Pramana ) is visaya of two 
kinds characterised by samanya and visesa. 

t 

Commentary 

The subject matter of this samuddela is summarised in the 
Chart which faces this page. 

^‘Things in nature are characterised by many-sidedness. Each 
of them presents a number of aspects which have to be known 
before we can be said to have exact knowledge of their nature. 

The diSerent points of view for studying things are called 
Nayas of which the Dravyarthika ( the natural ) and the Paryayar- 
thika ( changing or conditional ) are the most important. 

The Dravyarthika point of view only takes into consideration 
the nature of the substance of material of a thing, while the 
Paryayarthika confines itself to the study of the form or forms 
in which substances manifest themselves^.” 

“Jainism aims, from the very commencement, at a syste- 
matic classification of the subject-matter of knowledge, and divides 
the philosophical standpoint into two main heads, the M^chaya and 
the Vyavahara. Of these, the former deals with the permanent 
qualities, hence, the essential nature of things about which there can 
be no possibility of doubt, and which remains true under all 


1. The Science of Thought by C. R. Jain, Pp. 21-22, 
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circumstances, conditions and states. For this reason, it is called the 
Nischaya i. e. the natural or certain. The latter, however, only 
deals with things not with reference to their real or essential nature, 
but with respect to their utility or non-natural states and conditions. 
The statement ‘This is a jar of clay’ is an illustration of the 
Nischaya Naya, while ‘This is a jar of butter’ is true only from the 
Vyavahara or the practical point of view'.” 

In Naya-karnika by Vinaya-vijaya we have : “All objects 
possess two kinds of properties, viz. 1. Samanya or the generaliz- 
ihg ( general ) . and 2. Vi^esa or the differentiating ( specific ) 
properties ; the general expressing the genus {jati) etc. and the 
specific expressing the species, differences and distinctions. By 
means of general properties in each of a hundred ( ‘hundred’ here 
means ‘all’ ) jars, one idea ( that of jarness is recognised and by 
means of specific properties, people distmguish each individual 
particular jar as their own*.” 

Hemachandra writes : “The objects of Pramana are things 
characterised by Dravya or Paryaya*.” Dravya and Paryaya arc 
the same as Samanya and Vi^esa or Nischaya and Vyavahara. 

II ’i ii« 

2 . Anuvritta-vyavritta-pratyaya-gocharatvat purvottarakilra- 
pariharavripti-sthiti-laksana-parinamenartha-kriyopapatte.^cha. 


Pramanamimainsa L 1. 34 
1. The Nayakarnika by M. D. Desai. Introduction Pp. .5*0. 

^ u 

^ II” 

Nayakarnika 3 and 4 

3. “amo'lFl ^ l” 

Pi-amana-mimTunsa I. 1' 31, 
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2. As there is attainment of the object ( as a result of know- 
ledge ) from signs of changes from its original state to a later state 
preserving its essential characteristics and from our idea of general 
and special characteristics. 

Commentary 

In every substance^ there is laiowledge of its general and 
special characteristics. For example, we have a general knowledge of 
a man and a special knowledge whether he is a Brahmin or not etc. 
Also, a thing changes its qualities for example a man grows up, 
leaving his childhood and youth and becomes old. But throughout 
his different ages, he maintains essential charcteristics of being a 
person. 

This acceptance of change leading to the many sidedness of a 
thing is a peculiarity of Jain doctrine establishing the Anekanta- 
vada. 

'‘Dravya means that which flows or changes. While chang- 
ing through its different qualities and modifications, its essential 
nature persists. This kind of progressive development is associated 
with Dravya. But such development is also the characteristic of 
substance. Hence according to Jaina attitude, Dravya is not 
entirely different frornHatta- dr substance’**' " ' ' ' 

According to this view there is no unchanging substance or 
Satta in Jaina system- -•Here- ••the similarity between the Hegelian 
concept of ‘thing’ and the Jaina concept of Dravya is worth noticing. 
Satta is not ‘a thing in itself behind Dravya. Satta and Dravya 
are one and the same* as Hegel mentioned. ; Thing in itself and 
experience are not absolutely distinct. Dravya refers to facts of 
experience. Satta refers to existence or reality.’ One maybe 
abstracted from the other but it is not different from the other as a 
fact^.” 

1 . mi ^ - 

Panchastikayasamayasara. Verse 9. 
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This changing nature of the substance is mentioned in the 
Tattvai’thadhigama Sutra as ‘'Sat ( the d'ravya ) consists of utpada, 
vyaya and dhrauvya*.” Utpada is appearance i. a, assuming new 
modification. This does not mean creation out of nothing. Creation 
by the fiat of a will is not recognised by the Jainas. Utpada there- 
fore means that phase of the process of the development when a 
new form is assumed. Vya 5 ’’a is losing the pre'suous form. Here 
also it is different from absolute disappearance. It only means 
that phase in the process of development where the earlier form is 
replaced by the succeeding one. Dhrauvya refers to the persistence 
of the essential nature of dravya which undergoes development and 
which makes both utpada and vyaya simultaneously possible. In 


fact the process of development includes all the tlnee phases. 
This fact is hot only reco^ise'd by ' scientists like Darwin' and 
Spencer, but by the great French philosopher Bergson who has 
raised it to an important philosophical principle® 




Hemachandra says that from the fact that only a thing 
characterised by Dravya and Paryaya is capable of producing the 
result of Pramana viz. acceptance of things desirable and non- 
acceptance of undesirable things or indifference to the latter, we 
say that merely a Dravya or a Paryaya or both of them indepen- 
dantly of the thing cannot be the object of Pramana®. 


1. l” 

Tattvartha Sutra V. 29 and 30. 


2. Sacred Books of the Jainas Vol. HI. P. 9. 

I” Pramana-mimamsa 1. 1. 32. 
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3. Samanyam dvedha tiryagurdhvatabhedat. 

3. Samanya is of two kinds being divided into Tiryak 
( samanya ) and urdhvata ( samanya ). 


II II 

4. Sadri^aparinamastiryak khandamundadisu gotvavat. 

4. Tiiyak ( samanya ) is the same modification such as 

Khanda Munda etc. in the condition of a cow. 

• • 



5. Paraparavivartavyapidravyamurddhvata mridiva sthasa- 

disu. 

5. Urdhvata samanya is a thing whicli remains the same 
through changes such as earth in its ( modifications ) sthasa etc. 


II % II 

6, Vi^esascha. 

1! ^ || 

7. Paryayavyatirekabhedat. 

6. Vi^esa ( is ) also ( of two kinds ). 

7. Being divided into Paryaya and Vyatireka* 


qft®TWt! iqkr snrsr^ 

II <5 II 

8. Ekasmin dravye kramabhavinah parinamah paryaya 
atmani harsavisadadivat. 

8. Paryayas are modifications in sequence in a single subs-* 
tance e. g. joy and grief in oneself. 


Pariksamukliam 
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9. Arthantaragato visadiisa-parinamo vyatireko 
mahisadivat. : . 


go- 


9. Vyatirekas are different modifications in different objects 
such as a cow and a buffalo etc. 


Commentary 


With this aphorism, the description of the subject matter of 
Pramana ends. In the next samudde^a the result of Pramana 

• t 

will be discussed. 


End of Samuddela IV. 
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SAIIUDDESA V. 

^§rRl^i%#frqT?T?rt^83T^ il \ \\ 

' . ' . • ' ' tTf*. 

1, Ajnana-nivrittirhanopSdanopeksa^clia phalam. 

The result is the dispelling of false knowledge and leaving 
( the undesirable things ), acquirement ( of desirable things ) and 
indifference ( to other things ). 

Commentary 

The result of Pramana primarily consists of correct 
knowledge dispelling false knowledge, secondarily it leads to the 
acquirement of desirable objects, discarding of undesirable objects 
and indifference to other objects. This secondary result arises after 
we ascertain an object correctly by Pramana*. 

Hemachandra mentions : when Pramana arises in a person, 
the correct knowledge of an object is established. The immediate 
result is therefore the destruction of false knowledge^ or the idea 
of leaving ( the undeshable ) etc. The following verse of Nyaya- 
vatara is quoted in the commentary by Hemachandra. 

Prameyaratnamala. 

2. l” 

Pramana-mimamsa L 1. 38. 

1” Ibid. I. 1. 39. 

^ i” Ibid. I. 1. 41. 
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That is to say, the immediate result of Pramana is the 
removal of ignorance. So the mediate efiect is happiness and in- 
difference or equanimity to a. Kevali ( one possessed of absolute 
knowledge ) and to others, a desire to accept ( desirable objects ) 
and leave ( undesirable objects ). 

In Apta Mimamsa also the same has been mentioned : 

In Sarvartha-siddhi while explaining the aphorism “Tat 
Pramane” of Tattvarthadhigama Sutra, the result of Pramana is 
mentioned as 8W[dRie>i\ l” i. e. 

“the result is said to be the w’ant of false knowledge resembling 
darlmess or the destruction of false knowledge.” 

We have discussed while dealing with the definition of 
Pramana that the Jain logicians have accepted the result of 
Pramana to be the same as Pramana. In Hindu philosophical 
systems like the Hyaya and Yaisesilva systems, the knowledge is 
mentioned as a result of Pramana. For example Gautama in his 
Nyaya Sutras has propounded that the knowledge of fire from 
smoke is the result known as Anumiti from Anumaiia Pramana 
( inference ). But in Jain logic, this result itself has been called 
Anumaua and the dispelling of false knowledge is said to be the 
result of Pramana. 

It will be laid down in the two aphorisms which follow 
that in one sense a result is iiidentical with Pramana and in 
another sense it is different. 

In the different stages of knowledge Avagraha, liiil, Avaya 
Dharana, Smriti, Pratyabhijuana, Uha, and Anumana, tlic fir.'St is 

Pramana and the second is the result of the first. Again the 

• ~ 

second becomes Pramana and the third becomes the result of the 
second and so on*. 

Pramana-)nimrunsa I. 1. -10. 
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rrmon^f^vf 11 ^ 1) 

2. Pi’amanadahhinnam bhinnam cha. 

2. ( The result ) is different and not different ( in another 
sense ) from the Pramana. 

sTrft^: II ^ n 

3. Yah pramimite sa ova nivrittajhano jahatyadatta upeksate 
cheti pratiteh. 

3- He who takes cognizance^ becomes free from false know- 
ledge and rejects ( undesirable objects ), selects ( desirable objects ) 
or becomes indifferent. 


Commentary 

The self which is changed in the form of a Pramana is 
also changed in the form of the result. In this sense Pramana is 
not different from its result. But if we take that Pramana is the 
instrumental cause ( Karana) of the action ( Kriya ) viz. the result, 
we can say in this sense, that Pramana is different from the 
result^. 



37^^: 

g^I7:clFi; amat qT7;qT 

'<51^ nHia-f ^lifrr: R5S, gralsfR 

RcRWsIT RRTORI^: RRFTRgRH RRFTi^fRfflR 

^ l” Bhasya to Ibid. 

1. RRMIRR^ RS^^FcfRT 

RRToraSRk^? 1 l” . 

Prameyaratnamala. 
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This is also laid down in Pramana-mimamsa*. 

• 

It is mentioned in Pramejmratnamala that the propounders of 
Nj^ayavaisesika philosophies maintain that Pramana is different 
from its result and the Buddhists say that the result is identical 
with the Pramana. ‘Eefuting these views, it is laid down b}' 
IManikjmnandi that result is in one sense different from Pramana 
and in another, identical with it~. 


End of Samudde^a Y. 


1. “WIUIT^ Pramuna-mimrirasa. I. I. 24. 

l” Ibid. Bhasyn. 

2 . ^ 1 ^* 1 ^! ! 

l” Pr-ameyaratnamala. 



SAMUDDESA VI. 


n { n 

1. Tatonyattadabhasam 

1. The opposite of it, is Abhasa of the same. 

Commentary 

In this Chapter, the fallacies will be taken up and described. 
We have mentioned before hand the natm*e, number, object and 
lesult of Pramana. The opposite of these will be fallacies of these. 
Ihe fallacies of Pramana are described in Aphorisms 2-54, those 
of number are described in aphorism 55 ; those of object are des- 
cribed in aphorism 51 and those 5f result in aphorism 66. ' 

2 . Asvasanividitagrihitarthadar^anasam^ayadayah pramanti- 

bhasah. 

‘j. Piamanabhasas (fallacies of Pramana) are non-cognizance 

by one s own-self, knowledge of what has already been known, 
doubt etc. 

11 ^ )| 

3. Svavisayopadarsakatvabhavat. 

_ 3. Because ( such knowledge ) does not establish its own 

object. 

4. Put'usantarapurvarthagachchattrina-sparga-sthanupu rusa- 

dijuanavat. 

4. As ( for example ), the knowledge of another person, tlie 
knowledge of a thing previously known, the knowledge of touching 
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grass of a person moving, the knowledge whether this is a post or a 
man etc. 

Commenlary 

That which is not cognized by one’s own self does not 
establish one’s own knowledge ; so it is not fit to establish the 
object of knowledge. Consequently knowledge of others is not 
Pramana but only a fallacy. 

Again Nirvikalpaka Darsana is a fallacy as the Yikalpa 
caused by ik.( and not itself ) shows the object. 

Knowledge of what has already been known is a fallacy as it 
does not establish the object ( being already known by previous 
experience ). 

By the word “doubt etc.” in the aphorism, Sam^aya ( doubt ), 
Anadhyavasaya and Vipaiyaya are meant. These have been 
thoroughly described in the commentary on Aphorism 3 Samu- 
. dde^a I of this work. 

U ^ II 

5. Chaksu rasayordravye sauijuktasamavayavachcha. 

5. Like Samjukta Sainavaya of eye and juice in a thing. 

Commenlary 

According to the view of Hindu Nyaya philosophy, know- 
ledge of colour etc. arises in Samavuya Samvandha (intimate relation 
or co-inherence ). Seven categories viz, substance (Dravya), quality 
( Guna ), action ( Karma ), genus ( Samanya ), difference ( Yisesa ). 
co-inherence ( Sainavaya ) and non-existence ( Abhava ) are recog- 
nized in Hindu Kyaya philosophy h Sainavaya is thus described : 
“Intimate relation is co-inherence ( Sainavaya ). It exists in things 
which cannot e.xist separately. Two things which cannot exist 
separately are those of which two, the one exists only as lodged in 
the other. Such pairs are, parts and what is made up of the parts, 

1. I” Tarkasaii- 

grahn. 
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qualities and the thing qualified, action and agent, species and in- 
dividual, and difference and eternal substances^.” ‘Tt exist, between 
the whole and its parts, the class and the individual, substance and 
qualities, agent and action, the ultimate atom and its vi^esa”.” 
A?hen the eye sees a pitcher, the colour which is co-inherent in 
tiie pitcher is cognized by the eye. So according to Hindn 
I 'aiyayikas, the relationship of Samjukta Samavaya can be the 
•■‘-ause of the knowledge of colour. 

In Jain Nyaya philosophy this view is not accepted and is 
refuted by this aphorism. It is urged that when we see a fruit, we 
do not cognise its taste though the taste has co-inherence in the 
fi’uit. So it camiot be said that knowledge arises from Samiukta 
Samavaya Samvandha. Though in a thing ( fruit ) there is co-in- 
herence of sight and taste, Pramana of taste cannot arise from the 
sight. In the same manner coinherence of sight and colour also 
cannot be accepted as Pramana. So the Pramana called Sannikar^a 
in Hindu Nyaya philosophy is not accepted by Jain logicians. 

U ^ il 

6. Avaisadye pratyaksam tadabhasam bauddhasyakasmat 
dhuma-darsanadvanhi vijfianavat, 

6. When Pratyaksa is accepted in ( things ) not clear, we 
hiive its fallacy e. g. cognizance of fire by the followers of the 
Buddhist philosophy from sudden vision of smoke. 

Conmentary 

In this aphorism, fallacy of Pratyaksa ( Pratyaksabhasa ) is 
described. 

1. Dr. Ballantyne’s Translation of the following passage 

from Tarkasangraha ; | 

2. Arthur Yenis. Notes on Yedanta-Paribhasa, 
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Acceptance of Pratyaksa knowledge witliout clearness is 
fallacy of Pratyaksa. This happens in the ease of the followers of 
the Buddhist Nyaya philosophy -who hold that from a sudden vision 
of smoke, a knowledge of fire arises by Pratyaksa and not l)y in- 
ference ( Anumana ). Clearness has already been defined in Samud- 
de^a II. Aphorism 4 as illummation without any other intermediate 
knowledge or illumination in details. In Anumana or inference v.;;, 
have an intermediate knowledge of smoke before we have a know- 
ledge of fire and from the smoke we infer that there is fire. In 
Pratyaksa we see the fire with our own eyes or learn of its existence 
by words of a reliable person. The view of the Buddhist Nyaya 
philosophy that we have a Pratyaksa knowledge of fire f’‘om the 
sudden vision of smoke is held to be faulty in this aphorism.^ It is 
said that such a knowledge wants clearness v.’hich is the charac- 
teristic of Pratyaksa is Pratyaksabhasa. Details of Pratyaksa know- 
ledge have already been mentioned in Samuddela II. a reference to 
to which may be made. In a sudden vision of smoke, there is no 
definite ascertainment (Ni^chaya) whether it is smoke or steam. So 
the knowledge of concomitance of fire and smoke cannot arise. For 
this uncertainty the knowledge of fire as derived from a sudden 
vision of smoke is Pratyaksabhasa. The Nirvikalpa Pratyaksa ru; 
accepted by the Buddhists is for this reason Pratyaksfibhiisa 
( fallac}’- of Prat 3 mksa )^. 

7. Vaii^adyehpi parok.sain tadabhasani mimainsakasya 
karanasjm jnaiiavat. 

7. In Paroksa ( accepted ) in cleanicss, ( we have ) it > 
fallac}’^ ( Paroksilbhasa ) e. g. knowledge derived fi'om the x 
ns accepted by the iMirniisakas. 


1. ‘-'W 








rri ^ 

i’* Not*. 


on Prameyakamalamartanda. 
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Commentary 

Paroksabbasa ( fallacy of Pavoksa ) arises when we accept 
Paroksa knowledge as clear. The followers of the Mimainsii 
philosophy hold that knowledge derived from the senses is 
Paroksa. This view is refuted in this aphorism which lays down 
that such knowledge is clear and hence cannot be Paroksa. In 
Samuddesa III of this work, Paroksa knowledge has been described 
in detail and clearness has been described in Aphorism 3 Samud- 
desa II. In knowledge derived from the senses, we have no inter- 
mediate knowledge ( as in the ease of inference e. g. of smoke 
before we cognise fire ). So clearness exists in these cases* and to 
hold such cases to be Paroksa will be fallacy of Paroksa. 

flTff 1^?=^ 

^ mi \\ 6 W 

8. Atasminstaditi jnanain smaranabhasam jinadatte sa 
Devadatto yatha. 

8. Smaranabhasa ( fallacy of memory ) is the knowledge in 
one of another e. g. when we ( falsely recognise ) Jinadatta as 
Devadatta. 

Commentary 

Fallacies of each of the subdivisions of Pratyaksa viz. Smriti, 
Pratyabhijnana, Tarka, Anumana and Agama are described in 
Aphorisms 8, 9, 10, 11-50 and 51 of this Samuddesa. 

Smriti or Smarana ( recollection ) has been defined in 
Aphorism 3 of Samuddesa IPC. We see Jinadatta. Later on when 
we see him again, we recognise him to be that Jina-datta. This is 
Smriti or recollection. But if we have remembrance of Devadatta 
when we see Jinadatta, this will be a fallacy of recollection 
( Smaranabhasa ). 

m StfNRRTrl I” Prameyakamalamartanda. 
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Jirqf^§rRmmi3: \\\\\ 

9. Sadi’ise tadeveclam tasminneva tcna sadrisam yamalaka- 

vadityadi pratyavijuanabhasam. • > 

H; . 9. Fallacy of Pratyabhijiiana is the knowledge of “this is 
that” in- things bearing similarity or knowledge of similarity in the 
identical thing e. g.' in the case of twins. 

Commentary 

In the case of twins, we' may falsely take one of them as the 
other from tl^e similarity or we maj^ fail to recognise the real person 
wanted and say that he 'resembles the real man ( tvithout under- 
standing that he is the-real man ). There are therefore two kinds 
of fallac}'’ of Pratyabhijuana one referring to identity ( Ekatvn 
Pratyabhijhanabhasa ) and the other to similarity ( Siidrisya- 
pratyabhijhanabhasa^,. • 

Pratyabhijuana has already been defined and explained in 
Aphorisms 5-10 Samuddesa III to which a I’eference may he made. 

10. Asambaddhe tajjuanani tarkabhasam. 

10. Knowledge of concomitance in objects not related is 
fallacy of Tarka. 

Commentary 

Tarka or Uha has been defined in Aphorism 1 1 of Samu- 
dde^^a III. In Tarka wo have knowledge of universal concomitance 
viz. , that of fire and smoke. Fallacy of Tarka occurs when we set 
up inseparable connection lietween olijccts which are indejicndent of 
each other e. g. smoke and water. 




I 

Pnimeyaratnamfila. 

P—21 
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IL Idauianumanabhrisam. 

11. The following are fallacies of Anumana. 

Commentary , 

Anumana has been defined in Aphorism 1-1 of Samuddesa III 
Anumana is emplojmd by using Paksa, Hetu and Dristanta. 
Fallacies of these viz Paksabhasa, Hetvabhasa and Dristantabhasa 
Avith their subdivisions will be described in the following aphorisms. 

rTSTT^STl^ n ii 

12. Tatranistadi paksabhasab. 

ii ii 

13. Anisto mimamsakasyanityah sabdah. 

■feg;: II ii 

14. Siddhah sravanah Sabdah. 

• • • • 

1 5 . Vadhitah pratyaksanumanagamalokasvavachanaih. 

12. Among them Paksabhasa ( fallacy of the minor term or 
thesis ) is Anista ( un-acceptcd ) etc. 

18, Anista ( un-accepted ) is ( the view of ) MimSmsakas 
that sound is momentary. 

1 1. It is established that sounds can be heard by the ear. 

15. Opposition ( may exist ) from Pratyaksa, Anumana, 
Agama, popular acceptance and one’s own Avords. 

Commentary 

The followers of Mimamsa philosophy bold that sound is 
eternal. So in their case there will be Paksabhasa if we establish 
that sound is raomentaiy. In the definition of Paksa we have laic] 
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down that it must bo Ishi ( acceptable or that what we want ). 
Opposite of it will Ije Anista and hence it will be a fallac}" of 
Paksa, 

Next, to establish by inference what is accepted ( Siddha ) 
is also Paksabhasa c. g. ‘Sound can be heard by the ear’. 

There is also Paksabhasa wdien it involves opposition to 
Pratyaksa, Anmnaiia, Agama, Loka-vachana and Sva-vacliana. 
These will be illustrated in the following five aphorisms- ( See 
Page 95 ). 

Siddhasena Divakara has defined Paksabhasa in liis Nyriyu' 
vatara as follows : — 

“If tliat of which the Jiiajor term or predicate ( Sadhya ) is 
aflSrmed is opposed by evidence ( Linga ), the public understand- 
ing, one’s o^yn statement etc. we have that which is known as the 
fallacy of the minor term or thesis ( Paksa-bhasa ) of which there 
are many varieties*'’. 

asT ii it 

16. Tatra pratyaksavadliito yathanusnognirdravyatvajjala- 

vat. 

16. In these subdivisions, Pratyaksa-vadhita ( opposed to 
Pratyaksa ) may be exemplified by “Fire is not hot as it is a thing 
e. g. water”. 

Coiumenlary 

Any proposition laying down anything opposed to actual 
perception is an instance of Pratyaksa-viidhita. "Wo know by actual 
perception that fire is hot. If anyone tries to lay down in the 
shape of inference “Fire is not hot as it is a thing c. g. water”, it 
will be an example of Pratyaksa-vadhita. 

STqftqUTt 1| 11 

17. Aparinami sahdah kritakatvut ghatavat. 

FcT: ii*’ Ny ay avatar.!, 21. 
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. 17. Sound . is without modification 3,8 it is something , caused 

e. g. a piteher. ; . .. i 

Commentary i 1 


' This aphorism gives an example of the fallacy Anumana- 
vadhita. The following is the correct inference or Anumana^ ‘ ' 
•' “Sound has modification. • '• • . ; i 

Because it is caused. , 

- .... ’ i . I . ' 1 • f ( I i 

Like a pitcher.” ; . .j 

But if we try to establish an inference 'oisposed. to this in- 
ference as follows : i, , _ 

“Sound is without modification. , i . , ; 

Because it is caused. • , j, 

t 

Like a pitcher.” , 

It will be an instance df Anunlana-vadliita that' is to sHy' 
opposed by inference. 


18. Pretyasukbaprado dharmah purusasritatvadadharmavat 


18. Dharma will produce grief after death as it is subser- 
vient to beings like Adharma. • ‘ • ’ ' 


Commentary 


Tliis is an example of the fallacy .Agama-vadhita., • In all 
sastras, it is accepted that pursuit of Dharma will , produce happi-. 
ness after death and Adharma will cause miseiy. ,, If we try to, 
establish by inference that Dharma will produce misery . aftev. deaths 
it will be an example of Agama-vadhita Anumana ( i. e. inference 
as opposed to the ^astras ). 

A 

19. Suehi nara^irahkapalam . pranyangatyachcbahkhasukti- 
Vat. .. ' ' 
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. 19. A. human skull is iDure as it is a part of the bodj’’ of 

an animal like a conch-shell or oyster- 

Commentary 

This is an example of Loka-vadhita Anumana or inference 
opposed to public understanding. According to popular acceptance 
parts of bodies of some animals e. g. conch-shells and 05 ^ster 5 are 
accepted as pure^ while parts of bodies of other animals e. g. human 
skull are considered as impure. So if we tiy to establish by in- 
ference as mentioned in the aphorism that human skull is pure, it 
Avill be a fallacy of Loka-vadhita Anumana. 

mrTT & IRoii 

20. Mata me bandhya purusasainyogepyagarbhatvat 
prasiddhabandhyavat. 

20. My mother is barren because she does not conceive in 
spite of connection with a, male like women famous as barren. 

Coinmenlary 

This is an example of Sva-vachana-vridhita Annnijina ( or 
inference opposed to one’s own Avords ). Tf a person says that liis 
mother is l3arren and tries to establish this by an inference as 
shown ill the aphorisiUj the inference Avill be opposed to his oavii 
AA'ords and Avill be a fallacy of SA'aA'achana-vadhita Anumana. 

Dr. Satis Cliandra Vidyribhnsana in his notcs-on the tran- 
slation of Nyilyiivatara has mentioned the following AA’ith reference 
to different kinds of Paksabhiisa Avhich will further elucidate 
the aphorisms in Pariksamukliaiii regarding this subject. 

“The semblance or fallacy of the minor term or thesis 
( Paksabhiisa ) arises aa-Iich one predicates of the minor term 
( Paksa ) that AA’hich is yet to be piwed to the ojiponent, or which 
is incapable of being proA-ed, or Avheii it is opposed to j)ereej>lion 
and inference, or inconsistent AA'ith the public understanding “r in- 
congruous Avith one’s statement thus ; — 
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(1) 'The jar is corporeal ( Paudgalika )’ — This is a con- 
clusion ^Yhich is Y’^et to be proved to the opponent. 

(2) "Everything is nothing’. This is a Saugata ( Buddhist ) 
doctrine which according to the Jainas. is incapable of being 
proved. 

(d) ‘The general ( Samanya ) and particular ( "S^is'esa ) 
things are without parts, are distinct from each other and are like 
themselves alone’. This is opposed to perception. 

I 

(4) ‘There is no omniscient being’. This is, according to 
the Jainas, opposed to inference- 

(5) ‘The sister is to be taken as wife". This is inconsistent 
with the public understanding. 

(6) “AH things are non-existent’. This is incongruous with 
one’s own statement. 

21. Hetvabhasa asiddhaviruddhanaikantikakihchitkarah. 

21 . Hetvabhasas are Asiddha, Viruddha, Anaikantika and 
Akihchitkara. 

Commentary 

Now the fallacies of Hetu are being described. Hetu has 
been defined in Aphorism l.o in Samuddesa III. The opposites 
of this are fallacies of Hetu*. These are of four kinds ; Asiddha, 
Viruddha, Anaikantika and Akinchitkara. 

Sicldhasena has laid down “The reason ( i. a the middle term 
called Hetu has been defined as that which cannot exist except in 
connection with the major term ( Sadhya ); the fallacy of the vea- 

l” Prameya-kamala-martapda. 
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sou ( Hotvabliasa ) arises I'roni uon-couception, doubt or luiseon- 
ception about it ( the middle term )”*. 

Siddhaseiia lays down that there are only three ( and not 
four as mentioned in Pariksamukhain ) varieties of .Hetvabhasa ; 
“ That which has not yet been established is called ‘the unproved’ 
(Asiddha) ; that which is possible only in the opposite way is called 
‘the inconsistent’ (Viruddha); that which can be explained in 
one way as well as in the opposite way is called ‘the uncertain’ 
( Anaikantika )”~ 

Hemachandra also in his Pramana-mimiDpsii lays down (hat 
there are only three kinds of Hetvabhasa vk. Asiddha, Viruddha 
and Anaikantika’\ He rejects the view of those who maintain 
that there are two other forms of Hetvabhasa viz. Kfilatita and 
Prakarana-sama. According to Hemachandra, Kalatita is included 
within the fallacj'" of Paksa and Prakarana-sama is an impossi- 
bility as none but a madman can use it. In arguments between 
sane men this is an impossibility’’ . 


1 . 1 

ll” NySyrivatara 22. 

^ g n” Nyayavatura 2H. 

3. iT’ 

Pramrma-mlmrun.sa II. 1, IG. 

?” Pramann Mimunisri. Bhasya to Aphorism H. 1. IG. 
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(i n ' 

22. Asatsattanischayo’siddliah. 

22. Asiddha is that whose existence is .wanting in Paksa 

and which is not definitely, established. , _ ^ 

! .Commentary ; , 

Asiddha Hetvabhasa is of two kinds : SvarSpasiddha and 
Sandigdhasiddha. 

These will be described in the aphorisms which follow. ' ' 

23. Avidyamanasattakah parinami sabclaschaksnsatvat. ., 

' f . . ' ' . 

(I II 

24. Svampenasatvat. ' ‘ 

23. “ Sound is perishable because it can be seen by the eyes.” 
This is ( an example of } non-existence of itself. 

24. Because it does not exist at all in its self. 

Commentary • ; 

Sound is heard by the ear and not seen by ■ the. eye. So in 
the Paksa ‘Sound,’ Hetu in its real nature 'does not exist. So this 
is an example of Svarupasiddha Hetvabhasa where' the falsehood is 
a matter of certain t}^ , - ’ . 

25. Avidyamananischajm mngdhabuddhim prati agniratra 
dhumat. , 

- ,• - 2G. Tasya vaspadibhavena bhutasamghate sandehat. ,• 

. 25.- When there is uncertaintj^, if one says to a, man of infer- 
ior intellect ‘Here is fire because there is smoke.’ -. 

. . . 26. He has doubt owing to the existence of vapour etc. in 
the collection of many elements ( earth, water, etc. and he .cannot 
definitely ascertain whether it it is smoke or vapour. ) 
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Commcnlary 

’Saiidigcllm^jidcllia is described in these aphorisms. This fallacy 
arises where there is an uncertainty of the Hetu itself. For exam- 
ple, where there is no certainty whether what is seen is smoke or 
vapoui*, if one infers ‘there is fire because there is smoke’, the infei'- 
ence Avill not be sound as the very, existence of the Hetu viz. smoke 
is involved in doubt* A person who is not thoroughly conversant 
with the major term ( Sadhjm ) or the middle term ( Hetu or Sadh- 
ana ) will not he able to ascertain This is smoke’ and ‘this -is 
vapour”' So there is absence of certainty in these cases which is 
the criterion of the fallacy of Sandlgdhiisiddha. 

27. SahkhyaJU prati parinami sahdah kritakatvat. 

II II 

28. . Tcnuj natatvat. 

27. To (the follower of) the Sahkhya (philosophy) : ‘Sound 
is perishable, because it is caused ( by some one ). 

28. Because he does not know ( or accept ) it. 

Coimnenlar)’ 

In Sahkhya philosophy, appearance and disappearance ( and 
not creation and destruction ) of things are accepted. So the infe- 
rence ‘Sound is perishable because it is created’ by a follower of 
the Sahkhya philosophy is an example of Sandigdhasiddha because 
he does not accept creating of a sound as creation is unknown 
( Ajuata ) to him. 

] . ^Fqr- 

i” Pr amann-mtmrunsa. 

Bhasya on 1 1. .1. 17. 

r’ ITameyakamala-mart.anda. 

P—22 
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Heinachandra has iiicntioned that Asiddha liotvabhasa raa}^ 
be Svarupasiddha or Saiidigdhasiddha.‘ The first should not be 
lield to arise from not having the quality^ of a Paksa ( minor term ) 
becJinse the definition of a Hctn lias no connection with the quality 
of a Paksa. This fallacy arises from the fact that it wants the 
essence of Hetu viz. that it cannot arise otherwise. Heinachandra 
quotes the following verse from Kumarila Bhatta : — 

“To infer the son of a Brahmin, to he a Brahmin is not uni- 
versally accepted as it depends on the quality of Paksa”. - ( For the 
mother might be unchaste ).' 

Heinachandra has mentioned three subdivisions of Asiddha 
Hetvabhasa viz Asiddha I'ogavding Vadi, that regarding Prativadi 
and that regarding both." The illustration of the first of these is the 
same as given in Aphorism 27 of this Samuddesa of Pariksamu- 
kliam.'^ 

Some Jain logicians have laid down that there are other 
varieties of Asiddha Hetvabhasa viz. Visesyasiddha, Vi^esana- 


cfTST^^f’. 1” Pramana-inimamsS. II- 1. 17. 

Pramana-mimamsa II. 1- 17. 

’ Pramana-mimamsa II- 1., 18. 
4. “5151 qrsqpe# w qfwfi' ^ arq 

mimamsa. II. 1. 18. 
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sidclha, Bhagasicldha, Asrayasiddha, AKraiyakada^asiddlin. Vyartha- 
visesyasiddha, A^j’-artliavisesanasiddba; Sandigdhavk'esyili^iddlia and 
Sandigdha-vi^esanasiddhak Hemacliaiidni says that all these 
are included Avithin Vadyasiddha, Prativadyasiddlia and Ul)haya- 
siddha as defined by hiin~. 

In Prameyakamala-inartanda also it is mentioned “Others 
accept varieties of Asiddha xiz. Visesyaslddha etc. These are mere 
A'-aiieties of Asiddha Hetvabhasa ( as defined in Pariksamukhani ) 
because they bear the criterion of non-existence of itself. So tliese 
are not separate varieties, for there is no separate characteristic; of 
these”^. 

11 ^,0 11 

29. Viparitanii^chitavinabhavo viruddhoparinami sabdah 
kritakatvat. 

5^% 

!PIR tenTfKGTTfTlr^l W fen: JWR- 

y 1 ^!FTTT^Tr.: 

[ n ^dlrl. 1 3T^fq ;iJ5TT%yR; 

TO Pramana-mimrunsri. 

Bhasya to IT. 1 . 19 . 

^T^l” Ibid. 

3. ^ nTTfenS^P!=nTT.rd- 

rT^spfemrdH.r* 


Pnimevakiimaln-mririandn. 
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29. Viruddha ( Hetvabhasa ) is concomitance ■^^•^th the 
opposite of the major term e. g. sound is not perishable because 
it is caused. 

Comnientai-y 

In this aphorism, Viruddha Hetvabhasa is defined and 
illustrated. Where the universal concomitance ( Avinabhava or- 
Vyapti ) is ascertained with the opposite of the major terra, we 
get the fallacy of Viruddha Hetvabhasa. In this case the 
inseparable connection ( Vyapti ) of the middle terra is not with 
the major term but with its antithesis. The example given is 
“Sound is eternal because it is an effect”. Now there is universal 
connection of an effect with perishability, but if we try to establish 
its opposite by the example given above, we get fallaey of Viruddha 
Hetvabhasa. 

Dr. S. C. Vidyabhusana in his notes on Nyayavatara gives 
another example : “The inconsistent ( viruddha ) such as ‘This 
is fiery because it is a body of water’. Here the reason alleged 
is opposed to what is to be established”. 

Hemachandra defines Viruddha as that whose concomitance 
is the opposite or which is derived otherwise^. v 

Some hold the view tlnat there are eight kinds of Viruddha, 
but in Prameya-kamala-martanda it is mentioned that all of these 
come under the definition here given". Hemachandra also is of 
the same view^. 

]. ‘ ir 

Pramana-mimarasa II. 1. 20. 

l” Prameyakaraala-raartanda. 

^ 3. l” Pramaffa- 

mlmarasa Bhasya on 11. 1. 20. The.se eiglit varieties of Virnddlia 
are described as follow.® by Hemchaadva.. There are four varieties 
where Sapaksa exists and there are four - varieties when Sapaksa 
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30. Vipaksepj'^aviruddhavrittiranaikantikah 

30. In Anaikantika ( Hetvabhasa ), ( Hetu ) resides also 
in Yipaksa ( in addition to being in Faksa and Sapaksa ). 

31. Nischitavrittiranit 3 ^all sabdab prame 3 %atvad ghatavat. 

31. Y^liere it is certain that ( Hetu ) is in ( Yipaksa ) 
( we have the fallac 3 ^ of Nischita vipaksa vritti Hetvabhasa ), e. g. 
“Sound is perishable because it is knowahle like a pitcher, 

3TTqiT% II II 


32. Akase nit 3 ^epyasya nischa 3 'at. 

32. Because it ( the qualitA’’ of knowabilit 3 ' ) is asceilained 
in things like Akasa which are imperishable. 

qil^fr qqr^cqTfT || ^^ || 

33. Sankitavrittistu nasti sarvajho vaktritvat. 


does not e.vist. : (l) 

qsn (I) f^: 

3to1h ^ I (o) sTPr-rri- 

( 0 ) 

1 (S) qSTR^^'-t/dil'^ht:. 3TTTO 

^ __ 5 

r Ibid. 




174 


The Sacred Books of the Jainas 


33. Where the matter is involved in doubt ( we have the 
fallacy of Sahkita vipaksa vritti e. g. an omniscient being does not 
exist for he can speak. 

11 I'e 11 

34. Sarvajnatvena vaktritvavirodbat. 

31. Because there is no opposition of being able to speak 
with omniscience. 

Commentary 

When Hetu is found in Paksa, Sapaksa and Vipaksa we 
have the fallacy of Anaikantika Hetvabhasa. ■ “The effect of the 
presence of the Hetu in Vipaksa is to rob the conclusion of that 
logical validity which Anumana ( inference ) directly aims at”. 

“Anaikantika Hetvabhasa is of two kinds (1) the Nischita 
Vipaksa vritti where it is certain that the Hetu resides in the 
Vipaksa and (2) the Sahkita Vipaksa vritti where the matter is- 
involved in doubt.” ‘ 

The following are illustrations : 

(1) “Sound is perishable because it is knowledge”. 

This is an instance of the Nischita Vipaksa Vritti typcj 
because it is certain that the quality of loiowability resides not 
only in perishable things, but also in those that are imperishable 
e. g. space, souls and the like. 

(2) AVatches are fragile because the}’- are manufactured Avith 
machineiy. 

This is an instance of the Pahkita Vipaksa Vritti. The 
fallacy in this case lies in the fact that it is not certain whether 
the quality of being manufactured Avlth' machineiy does or does 
not reside in things Avhicli are not fragile i. e. the A’^ipaksa.” 

1. The Science of Thouglit by G. E. .Jain Page 55. 

2. The Science of Thought by C. E. Jain Pages 55 — oG. 


( 
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Du. Viclyliblivisana in his note on Verse 23 of Nvavavjitaua 
already quoted says : 

“The uncertain ( Anaikantika ) such as ‘All things are 
inoinentarj'-, because they are existentb Here the reason alleo-ed 
is uncertain, because ‘existence’ may or may not be a proof of 
moinentariness, for, an opponent may equally argue : ‘all thinss 
are eternal, because they are existent’.^ This example corres- 
ponds to the Saiikita Vipaksa Vritti variety of Anaikantika lielva- 
bhasa mentioned above. The first variety is not described in 
Hyayavatara. 

Heinachandra defines and illustrates both the varieties and 
uses the same examples as given in Pariksamukham.- He men- 
tions that some logicians accept other varieties of Anailcfintika 
Hetvabhasa but it is not nece.ssary to accept these as all of these 
are included in the definition of the two varieties Nischita, Vipaksa 
Vritti and Sanldta Vipaksa Vritti varieties.*'^ 

1. Hyayavatara by S. 0. Vidyribhusana Page 21. 

■ 2, 1” 

Pramanamimamsa II. 1. 21. 

?qqTi^q)Tqfi^q=qqfqiq diV’^s^^qq: i” Bhfisva to ibid. 

3. =qT?^s?qTqq;if?qq3^^ q q r ^ ' qqPd i 

(1) qsjqqsqiqqj:, qqri^: q^qcqrqj (-) ’rap^q'i^qrq^ 

Tqq§q^^{%;, qqr qkq i (3) 

qqrqrq qiifqqifoTcqrrk i (4) qsrsqrw: qqrf^: 

^5^: q?i^Trki (.')) ^q^qs?=qiq^Tj qqr q ^sqFqmri- 

qqsfqqicqqqtfe ^f^fq%qqtJH:r|ncqTrT 1 (G) qx^- 

qqr q scqi'^qqqiqq^srqqRqqqtiq E^fefqfiqqaal^n ii i 
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35. Siddhe pratyaksatviidivadhite cha sadhye hetiirakirichit- 

karah. 

' ^S^c^Trr^ il (I 

36. Siddhah sravanah sabdah sabdatvat. 

I) II 

37. Kihchidakaranat. 

38. Yathanusno’gnirdraYyatvadityadau kiuchit karttuma- 
sakyatvat. 

frq> s^rrqsiqqVTr^q |5rqTrf^ II ^^11 

39. Laksana evasau doso vyutpannaprayogasya paksadose- 

naiva dustatvat. 

• ♦ • 

35. Akinchitkava ( Hetvabhasa ) consists of ( use of ) 
^ffetu ( middle term ) in connection with a Sadhya ( major terra ) 
which had already been established and which is opposed by 
Pratyaksa etc. 

36. Capabihty of being heard by the ear is established re- 
garding sound, as it is sound. 

37. Because ( Hetu ) does not do anything (in such a 

case )• 

38. As for example, fire is cold as this a thing- In such 
cases ( Hetu ) cannot do anything. 

89. This fault arises onty in definition. For in use by 
those conversant with reasoning, the fault is proved by fault of 
Paksa ( minor term ). 

(7) i 

(8) w ^W\ (9) 

Ibk]. 
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Commentary 

Akinchitkara lietvabhasa is here defined. Pieally speaking, 
this is not a separate variety as this is included in the fallacy of 
Paksab^sa as already defined being opposed to Pratyaksa, Anii- 
mana, Agama, Loka-vachana and Sva-vachana ( Aphorism 15 ). 
This fault is included in those varieties of fallacies. If you say, 
that it is redundant to lay down a separate definition of Akinehit- 
kara Hetvabliasa, we reply ( by Aphorism 39 ) that this fallacj^ 
is described only for the understanding of students in a treatise 
dealing with definitions though this is not used at the time of 
discussion by logicians*. 

As this is not reall)'’ a different vnriet}'-, it is not mentioned 
in works such as Nyayavatara, Pramana-mimanisa etc. 

Two examples of Akinchitkara Hetvabhasa are given in 
Pariksamukhaiii. The first is : “Sound is capable being heard 
by the ear„ because it is a sound”. Here the capability of being 
heard is established by itself. So it is useless to establish this by 
employing a Hetu. So this is an example of Akinchitkara Hetvii- 
bhasa where Sadhya ( Alajor term ) is Siddha (already established'. 
The second example is “Fire is cold as this is a thing”. Here 
coldness of fire is opposed to Prat3\aksa. So cmplo3’ment of such 
a . reasoning cannot produce au3’^ result in such cases. This is an 
example of Akinchitkara Hetvabhasa where Sadhya is opposed 
by Pratyaksa”. 

l” Pnunoyakamala-mrirjanda 

2. ‘%t FTofm STqiuiFo'an 

P— 23 
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“Aldfichitkara Hetvabhasa is the fallacy of redundancy. 
This is also of two kinds. 

(a) The Siddhasadhana which means the establishing of 
that which has already been proved by some other kind of 
Pramana. Illustration : Sound is heard by the ear, because 
it is sound, 

(b) The Vadhita visaya which relates to a .proposition 
inconsistent with Prat 3 '-aksa ( direct observation or jhana ), 
logical inference, scriptural text or its ov.m sense. Illustrations : 
(i) Fire is not endowed with warmth, because it is a substance 
(inconsistent with Pratyaksa). (ii) Sound is unchanging, because 
it is not an effect ( inconsistent with Anumana ), (iii) Dharma 
( virtue or righteousness ) is the cause of pain, because it resides 
in man ( inconsistent with scripture according to which Dharma 
is the cause of happiness ). (iv) Z is the son of a barren 
woman because she has never conceived ( inconsistent with the 
proposition itself )”.‘ 

CST?rIT'^T^T \\ V® II 

40. Dristantabhasa anvaye’siddhasadhyasadhanobhayah. 

41. Apauruseyah sabdo’murttatvadindriyasukhaparamanu- 
ghatavat. 

42. Viparitanvaya^cha yadapauruseyam tadamurttam. 

11 II 

43. Vidyudadinatiprasangat. 

I l” Pramejm- 

kamala-martanda. 

1. The Science of Tlionght bj'- C. R, Jain Pages 50 — 5? 
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40. Fallacies of Dristanta ( illustration ) in Anva^-a 
consists of non-establislinicnt of Saclhj’-a, Sadliana or both of 
them. 

41. Sound is unprodiiced bj^ man because it has no form 
like sensual pleasure, atom or pitcher. 

42. Viparitanvaya also : “Tiiat -which is unproduccd by 
man has no form”. 


43. Because this ^Yill be applied in lightening etc. 

liVVll 

44. Vyatireke siddha-tadv3mtirekah paramanvindriyasuklia- 
kasavat. 


4o. Viparita-vyatirekascha yannamurttatvain taniiapauru- 
seyam. 

44. In Vyatireka, Siddha and the Vyatirekas of (he same, 
like atom, sensual pleasure and Akasa. 

45. Viparita Vyatireka : The quality of not l)eing witli- 
out form, is not unproduccd by man. 


Commenlary 

‘'Dristantrddiasa ( fallacy of illustration ) occurs when a 
Dristilnta is not an appropriate illustration. Tliis is of two kinds : 
(i) Sadharmya or Anva3ui Dristantribhasa and (ii) Vaidharmya 
or V3mtircka Dristantabhasa. 

The Sadharmya fallacy arises when a iicgatiYO illustration 
is given in place of an aflirmativo one. Illustration : I'hcre is 
no Sarvajha ( omniscient being ) because he is not apprehcn(lo<l 
by the senses, like a jar. [ The illustration should have been of 
some thing not perceivable with the senses ]. 

. The A^aidharmya is the 0]>posite of .Sfulhamn’a. Illustra- 
tion ; Ivapila is omniscient, becavise he is beset with desn-i < lilte 
the Arhaiita ( Tirthaukara ). [ Here the com}r\ris(>n should jjavo 
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been with some one who became omniscient without giving up his 
desires, not with the Arhanta who is absolutely desireless ]■ 

Every illustration has reference to either the Sadhya, or 
Sadhana or both. This gives us three forms of the Anvaya and 
three of the Vyatireka Dristantabhasa. Illustrations : (i) Sound 
is Apauruseya ( unproduced by man ) because it is devoid of 
sensible qualities ; whatever is devoid of sensible qualities is 
Apauruseya, like (a) sensual pleasure (6) an atom or (e) a jar. 
[ Here (a) is an instance of the wrong illustration of the Sadhya 
( because sensual pleasure is the opposite of Apauruseya ) (b) of 
the Sadhana ( an atom is not devoid of sensible qualities ) and 
(c) of both, the Sadhya and Sadhana ( for a jar is neither Apaurii* 
seya nor devoid of sensible qualities ). These are instances of 
the Anvaya Dristantabhasa. (ii) Sound is Apauruseya because 
it is Amurttika ( devoid of sensible qualities ) ; whatever is not 
Apauruseya is not Amurttika as (a) an atom (b) sense-gratification 
or (c) space. [ This is a three-fold illustration of the Vyatireka 
Dris^ntabhasa. The atom, being Apauruseya does not furnish 
an instance of the not Apauruseya quality ; sense-gratification 
is not not- Amurttika, and space is neither not- Apauruseya nor 
not- Amurttika ]. 

Anvaya Dristantabhasa also occurs where the order of the 
Sadhya and Sadhana is reversed in the exemplification of Hetu. 
Illustration ; There is fire in this hill. Because there is smoke 
on it. Whereever there is fire there is smoke ( Anvaya Dristenta- 
bhasa ). [ The true form of the Anvaya exemplification here 

should be "Whereever there is smoke there is fire” ]■ 

Similarly, Vyatireka Dristantabhasa also occurs when the 
Sadhya and Sadhana replace each other in Vyatireka exempli- 
fication. Illustration : 

This hill is full of smoke. 

Because it is full of fire. 

Whatever is not full of smoke is also not full of fire. 
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[ The fallacy is obvious, for there may be fire ivilhout 

smoke 

Siddhasena has defined Dris^ntabhasa as follows : ‘'Logi- 
cians have declared that fallacies of the example ( Dristiintabhasa ) 
in the homogeneous form, arise here from an imperfect middle 
term or from a defect in the major term etc. 

Logicians have declared that fallacies of the example in (he 
heterogeneous form arise when the absence of the major term 
( Sadhjm ) or the middle term ( Sadhana or Hetu ) or both, is 
not shown, or when there is a doubt about them”-. 

In the commentaiy to Kyayavatara the varielies of 
Sadharmjm and Vaidharmya Dristantabhasa are thus described : 

“Fallacies of the homogeneous example ( Sadharm3'a Dris- 
tantabhasa ) arise from a defect in the major term ( Sadhya ) or 
middle term ( Hetu ) or both, or from doubt about them, 
thus : — 

(1) Inference is invalid ( major term ) because it is a sonrcc 
of knowledge ( middle term ) like perccjition ( homogent'oiis 
example ). Here the example involves a defect in the major term 
( Sadhya ) for perception is not invalid. 

(2) Perception is invalid ( major term ) because it i> a 
source of true knowledge ( middle term ) like a dream ( hom(\ecm;- 
ous example ). Here the example involves a defect in (he mi<Mie 
term ( Hetu ) for a dream is not a source of true knowledge. 


1 . 


2 , 


The Science of Thought Pages 57 — 58 





ll 


55 


Nyayavatura. 24, 25. 
Pages, 21 and 23. 


TranslatCHl Iw S. \’iily;;bh!}-:;!n:e 
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(3) The omniscient being is not existent ( major term ), 
because he is not apprehended by the senses ( middle term ) like 
a jar ( homogeneous example ). Here the example involves a 
defect in both the major and middle terms ( Sadhya and Hetii ) 
for the jar is both existent and apprehended by the senses. 

(4) This person is devoid of passions ( major term ) because 
he is mortal ( middle term ) like a man in the street ( homogeneous 
example ). Here the example involves doubt as to the validity 
of the major term, for it is doubtful whether the man in the street 
is devoid of passions. 

(5) This person is mortal ( major term ) because he is full 
of passions ( middle term ) like the man in the street ( homogene- 
ous example ). Here the example involves doubt as to the validity 
of the middle term, for it is doubtful whether the man in the street 
is devoid of passions. 

(6) This person is not omniscient ( major term ) because 
he is full of passions ( middle term ) like the man in the street 
( homogeneous example ). Here the example involves doubt as 
to the validity of both the major and middle terms, for it is doubt- 
ful Avhether the man in the street is full of passions and not 
omniscient.^ 

1 . mi, 

qsn, 

Nyayavatara-vivriti. Translation by 

Dr. S. C. Vidyabhusana. 
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The fallacy of the heterogeneous example ( Vaidharmyn 
Dristantabhasa ) is of six kinds, thus : — 

(1) Inference is invalid ( major term ) because it is a source 
of true kno^Yledge ( middle term ) ; vdiatevcr is not invalid is 
not a, source of true knowledge, as a dream ( heterogeneous 
example ). Here the example involves in the heterogeneous form 
a defect in the major term ( Sad]l 3 ^a ) for a dream is really invalid 
though it has been cited as not invalid. 

(2) Perception is non-reflective or Nirvikalpaka ( majoi- 
term ) because it is a source of true kno\Ylcdge ( middle term ) ; 
whatever is reflective or Savikalpaka, is not a source of true knovc- 
ledge, as mference ( heterogeneous example ). Here the example 
involves in the heterogeneous form a defect in the middle term 
( Sadhana ) for inference is really a source of true knowleclge, 
though it has been cited as not such. 

(3) Sound is eternal and non-eternal ( major term ), because 
it is an existence ( middle term ) ; whatever is not eternal and 
non-eternal is not an existence, as a jar ( heterogeneous example )• 
Here the example involves in the heterogeneous form a defect in 
both the major and middle terms ( Sadh^^a and Sadhana ) for (he 
jar is both ^eternal and non-eternar and ‘an existence’. 

(4) Kapila is non-oraniscient ( major term ) because he is 
a non-propounder of the four noble truths ( middle term ) ; when- 
ever is not non-omniscient is not non-propouuder of the four uoldo 
truths, as Buddha ( heterogeneous example ). Here tlie example 
involves in the negative form a doubt as to the validity of the 
major terra ( Sadhya ) for it is doubtful whether Buddha we,^ 
omniscient. 

(.5) This person is untrustworthy ( major term ) because 
he is full of passions ( middle (onn ) ; whoever is not ruU no 1- 
worthy is not full of passions, as Buddha ( helerogcneon^ exanuh- ) 
Hero (he example involves dou1)t as to the validity of tho midd!'* 
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term ( Hetu ) for it is doubtful whether Buddha is not full of 
passions. 

(6) Kapila is not devoid of passions ( major term ) because 
he did not give his own flesh to the hungry ( middle term ) ; who- 
ever is devoid of passions gives his own flesh to the hungiy as 
Buddha ( heterogeneous example ). Here the example involves 
doubt as to the validity of both the major and middle terms 
( Sadhya and Sadhana ) for it is doubtful whether Buddha was 
devoid of passions and gave his own fle.sh to the hungry”.* 


(^) (K) (^) \ 

imiilcqTrl, ^ 

^ ^dKRiltTd 1 ^EdRUIdTrl^FcraTT^: ^n^lh 

aHTJicqTfii ^ 

W, Rcdif^: gs’: 

arsqri^^VRTsqRl^f^qq^ I dSTT er^RUT aTdTRT dT 

37R;ac?I=3[§5qTaTdqTqqKqTd 1 3?^ d: 3d: 

3TTH1 dT W I 3R d 

^ 3RidfidFnH^qq=d: ^Tddirm- 

Sdlira: ^I%TqR ^f^Rdnsqsdfd^pp^q^l ^{^d- 
^IddsdRi^ ddT, SRT^ddRd: Tdd%d: 3d^ <Plli^dcdl%dd 

ddWdSSFdt d: 3d: Sd^ddTddl d ^ tldlf^dld^d^dl gdd#lV“ 
§ddTfl<ldl(Sdcd^-illfd^5ldTfl ^d^nddSdf^mdT 1 ^^dlSddTdd- 
ddi. dtcRidr: 'H>moic^d: qid'dRq^ srtq ^r^RddFPctdfddddr 


dd^=Pd^I?dt % 


qJdondCtdfddddT 


^dTdddid^q^^: dd ddT ^Idd^-Rdd^Rdct^^ 
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: Hemachandra in his Pramana-mimamsa lays down that 
there are eight varieties of Dristantabhasa according to Sadharmya 
and Vaidharniya*. First, he defines and exemplifies the three 
varieties of Sadharmya Dristantabhasa as given in the Pariksa- 
mukham viz. Sadhya-vikala, Sadhana-vikala and Sadhyasadhano- 
vaya~vikala~. Then he defines and illustrates the three varieties 
of Vaidharmya-Dristentahhasa viz. Sadhya-vj’^atireki, Sadhana- 
vyatireld and Ubhaya-vyatirekF. Tiien he mentions the three 
varieties Sandigdha Sadhyanvaya, Sandigdha Sadhananva}^ and 
Sandigdha Ubhayanvaya and the three varieties Sandigdha Sadhya 
Vyatireka, Sandigdha Sadhana Vyatireka and Sandigdha Ubhaya 
Vyatireka**'. Besides these he mentions two varieties Viparitli- 
nvaya and Viparita Vyatheka and two varieties Apradar.^ita 
Anvaya and Ajoradarsita Vyatireka®. Tliese last four varieties 
are not accepted by all. 

l” N’ya 5 ’’avatara-vivriti. 

1. ll” 

Pramrma-mimam.cfi. II. 1. 22. 

• • 

11” Ibid. n. 1. 23. 

3. 11” 

Il^id II. 1. 21. 

4. ^ < ti | t«Lj 1 - 

ll” Ibid II. 1. 15. 

■ 5. 11” Il)id 11. 1. 20. 

f^t 11” Il)id II. 1. 27. 

The eight varieties of Sadharmya DristantabUrwa are tluis 
summed up by Hemachandra : 

P— 24 
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For example, the author of the Nyayavatara-vivriti refutes 
the view that there are three other varieties of Sadharmya Dris- 
tantalDhasa viz. Ananvaya, Apradar^itanvaya and Viparitanvaya 
and three other varieties of Vaidharmya Dristentabhasa viz. 
Avyatireki, Apradarsita-vyatireka and Viparita-^^atireka. 

“Some unnecessarily lay down three other kinds of fallacy 
of the homogeneous example ( Sadharmya Dristentabhasa ) viz. 

(1) Un-connected ( Ananvaya ) such as, this person is full of 
passions ( major term ), because he is a speaker ( middle term ) 
like a certain man in Magadha ( example ). Here though a certain 
man in Magadha is both a speaker and full of passions, yet there 
is no inseparable connection between “being a speaker” and “being 
full of passions”. 

(2) Of connection unshown ( Apradarsitanvaya ) such as, 
Sound is non-eternal (major term) because it is adventitious 
( middle term ), as a jar ( example ). Here though there is an 
inseparable connection between ‘adventitious’ and ‘non-eternal’, 
yet it has not been shown in the proper form, as : — ‘Whatever is 
adventitious is non- eternal as a jar’. [ Dignaga the Buddhist urged 
the necessity of converting the example into a universal proposition 
with a view to show the connection between the middle term and 
major term in the proper form ]. 

(3) Of contrary connection ( Viparitanvaya ) such as — 
Sound is non-eternal ( major term ) because it is adventitious, 

i” 

The eight varieties of Vaidharmya Dristantabhasa are men- 
tioned by Hemachandra as follows : 
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( middle term ). Here if the inseparable connection ( Vyapti ) is 
sho^Yn 5 thus ‘whatever is non-eternal is adventitious as a jar’ instead 
of thus : ‘Whatever is adventitious, is non-eternal as a jar’ the 
example would involve the fallacy of contraiy connection”*. 

“Some unnecessarily lay down three other kinds of fallacy 
of the heterogeneous example (Vaidharmya Dristantabhasa ) viz. 

(1) Unseparated ( Avyatireki ) : This person is not devoid of 
2 )assions ( major term ) because he is a sjjealcer ( middle term ) ; 
whoever is devoid of passions is not a speaker as a piece of stone 
( heterogeneous example ). Here though a piece of stone is both 
‘devoid of passions’ and ^not a speaker’, yet there is no unavoidable 
separation ( Yyatireka Vyapti ) between ‘devoid of passions’ and 
‘a speaker’. 

(2) Of separation unshown ( Apradarsita Vyatireka ) Sound 
is non-eternal ( major term ) because it is adventitious ( middle 
term ) just as ether ( example ). Here though there is an un- 
avoidable separation between ‘adventitious’ and ‘eternal’, yet it lias 
not been shown in the proper form such as ‘whatever is not adven- 
titious is eternal, just as ether’. [ Uignaga the Buddhist urged 
the necessity of converting the heterogeneous example into a univer- 
sal negative proposition, with a view to point out the connection of 
the middle term and major teim ]. 

(3) Of contrary separation ( Viparita Vyatireka ) ; Sound 
is not eternal ( major term ), because it is adventitious ( middle 

^ ^ ^ ^ ^ 1 gsir- 

?r 5 ?: i 3?^ 

^if^T ^ SHFtr: 1 

ll” Nyayavatara-vivriti. 
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term ) ; whatever is eternah is not adventitious, just as ether 
( example ). Here the example has been put in a contrary way, 
for the proper form should have been : ‘Whatever is not adventi- 
tious is eternal just as ether’^. 

Hemachandra agrees that Ananvaya and Avyatireki might 
be excluded from varieties of Dristentabhasa". 

46. Balaprayogabhasah pahchavayavesu kiyaddhinata. 

rrf^r«f fif TTOI IIV^H 

47. Agnimanayani de^o dhumavatvat yadittham tadittham 
yatha mahanasah. 


1. “qr: q^sfq 

Hsqr: l ^ W, ^Tqtcnyrr: 

n: s?f: ^ qw # i 

qi^qfq qqrfq oqi'^i srsqfq- 

l-*“qqTT| q^T, STfqa*. 

fq^qqi^sfq sqfq^ qrf^qr qq^q ^ i 

fqqO d’ ^ f ^ : qqj, 3Tfq^: ^qq5^, ^qqwq- 

q?^ qqfq qqrqjr^iMt f^q^^qs^rf^itqjq^tei 

iqqOd'>qld\f^^qfb l” Nyayavatara-vivriti. 

qqr wirf^- 


2. “qg aTq?qqFqfg^qqqfq 
jqqq qqqifbsrg ^iqrqqgT?^ ^TRTifq ^PR-qqqj: ^^qfq qq^- 

SSlr^ q^q^^ ^Hcqrqfq ^ q^q^qmr^qFqqsqiq^qsqkqTq 

^3Eiq»qqi«qfq^q^ ^ qj^qifq^ qV^ 1 q'^q^, qq-qj *jq q ?jq 
q^^qsitq qg^qm^n qqri:— 
f®q^iq?qqT gf g TqgH^ qid^f^ui : 1 
qfjqqigqqqrq qjqf^i^qwqrcqift ii” 

Bhasya to Aphoidsm H. 1. 27 in Pramapa-mimamsa. 
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11 II 

48. Dliumavanschayamiti va- 

rT^flT^’Nmrf, 11 || 

49' Tasmadagniman dhumavanscbayam. 

^q^fr^T ii ii 

50. Spasktaya j)rakrita-pratipatterayogat 

40. The fallacy of Bala-prayoga consists of absence of one 
of the five limbs ( of syllogism ). 

47. This place is full of fire as it is full of smoke. AVbere 
there is smoke there is fire. As for example^ a kitchen. 

48. Or, this is full of smoke. 

49. So it is full of fire and it is full of smoke. 

50. As clear understanding of the real thing is not esta- 
blished from it. 

Commentary 

In Chapter III, the five limbs of sjdlogism have been des- 
cribed. These are as follows : — 

1. This hill is full of fire ( Pratijna ). 

2. Because it is full of smoke ( Hetu ). 

j 3. Whatever is full of smoke is also full of fire, as a kitclien 
• ( Udaharana ). 

4. So is this hill full of smoke ( Upanaya ). 

5. Therefore, this hill is full of fire ( Nigamana ). 

It has - been mentioned in that Chapter, that only the first 
two are really necessary for inference, the last three being only 
used to convince children. 

Fallacy in using s5dlogism to convince children arises if we 
do not mention all the five limbs of syllogism ; e. g. if we mention 
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only the first three or the first four of these limbs. This fallacy 
also arises if ^Ye mention these in a wrong order i. e. if Nigamana 
be mentioned before Upanaya for this debars a clear understanding 
of the real thing. 

II II 

5 1 . Eagadvesamohakrantapuru.savacbanaj jatamagama- 
bhasain. 

52. Yatha nadyastire modakarasayah santi dhavadhvara 
manavakah. 

f1^rr^%T5Irim^rr ^ || Cl^^ n 

53 . Angulyagre hastiyuthasatamasta iti cha. 

54. Yisamvadat. 

61. Fallacy of Agama arises from words of a person seized 
Ijy attachment, hatred, mistake etc. 

52. As for example, Run boys. There are a large quantity 
of sweetmeats on the river-bank. 

53. Or, one hundred elephants are standing on the tip of 
the finger. 

* 54. Because ( these ) want ( the element of Pramana ) viz. 

true knowledge. 

Commentary 

Agama has been defined in Aphorism 99, Samudde.% III 
as the knowledge of objects got from words of reliable person etc. 

( viz. scripture ). Now, the words of persons who are not reliable 
and who may be actuated to deceive people are examples of Agama- . 
bhasa. If one utters a falsehood urging that there are sweetmeats 
on the banks of a river and urges boys to run to the river side, 
this will be an example of fallacy of Agama. Further, if one 
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saj^s wliat is impossible viz. one bundrecl elephants are standing 
on the tip of a finger/ it will also be Agamabhasa. Jain logicians 
also sa}'' that when true scripture is mis-quoted to support a false 
proposition, Ave haA’^e an example of Agamabhasa. 

55. PratyaksameAmikain pramanamityadi sahkhyabhasam. 

56. Laukayatikasya pratyaksatah paralokadinisedhasya 
paraAmdhyadeschasiddheratadvisayatvat. 

JTcqSffTgRTfni- 

57 . Saugata-sankhya-yauga-prabhakara-j aiminiyanani pra- 
tyaksanumaiiagamopamanarthapattyabhavairekaikadhikairvyaptiA’’at. 

srmqFrTCrqji: II ii 

58. AnumanadestadAusayatve pramanantaratvam. 

sqTferfr^^rll q5TTOTT?rr^cq5r^ STqRT'JT^qTsqq- 
W U 

59. Tarkasyeva A^yaptigocharatve pramanrintaratA\ain apra- 
inanasyavyaA^asthapakatvat. 

^ 11 II 

60. Pratibhasa-bhedasya cha bhedakatvat 

55. Sahkhyabhasa (Fallacy of number) is maintaining 
‘Pratyaksa is the only Pramana’ etc. 

56. Because according to the view of the followers of Char- 
vaka philosophy the other world is denied from Pratyaksa and 
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knowledge of others cannot be derived ( from Pratyaksa ), so these 
cannot be the subject matter of it ( Pratyaksa). 

57. Like Vyapti in case of the followers of tire Buddhist, 
Sahkhya, Nyaya, Prabhakara (school of Mimamsa philosophy) and 
Jaimini ( school of Mimamsa philosophy ) who accept Pratyaksa, 
Anumana, Agama, Upamana, Arthapatti and Abhava exceeding 
one by one ( in their doctrines respectively ). 

58. Knowledge of others being the subject of Anumana etc. 
will become another Pramana. 

59. Tarka also being understood from Vyapti will become 

another Pramana. For that which is not Pramana cannot esta- 

• • 

blish anything. 

60. Because there is a difference according to difference of 
illumination. 

Commentary 

There is a great difference of opinion among Indian philo- 
sophers regarding the number of Pramana- According to the 
Charvaka view, there is only one Pramana viz. Pratyaksa. Accor- 
ding to the Buddhist philosoph)’', there are two Pramanas viz. 
Pratyaksa and Anumana. In Vai^esika philosophy, Pratyaksa 
and Anumana are accepted as Pramanas for according to this 
philosophy the Pramanas Sabda etc. are included within Anumana. 

In Sahkhya philosophy, three Pramanas viz. Pratyaksa, 
Anumana and Agama have been accepted. In Nyaya philo- 
sophj>^, four kinds of Pramana viz. Pratyaksa, Anumana, Upa- 
mana and Sabda have been mentioned. In Mimamsa philosophy 
those who follow the school of Prabhakara mention that there are 
five Pramanas : Pratyaksa, Anumana, Upamana, Sabda and Artha- 
patti, and those who follow the Bhatta school mention that there 
are six Pramanas viz. Pratyaksa, Anumana, Upamana, Sabda, 
Arthapatti and Abhava. 

In Pariksamukham it is mentioned that denial of any kind 
of Pramana as accepted in. this work will lead to the fallacjr of 
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SaMvliyabhasa ( fallacy reference to the number ). It is urged 
that an example of this fallacy is the view of the Charvaka philo- 
sophy that there is no other Pramana except Pratyaksa. For the 
other world or knowledge of others cannot be derived from 
Pratyaksa Pramana. That knowledge which cannot know an 
object cannot establish the existence or non-existence of that object. 
So the Charvaka philosophy cannot establish the non-existence of 
the next world, or the existence of knowledge of others through 
Pratyaksa. 

Again the laiowledge of Vyapti has to be accepted separately. 

• So the view of philosophers who accept two, three, four, five or 
six Pramanas commit the fallac}’^ of Sankhya ( number ). For 
example, if Charvaka will say T will prove the other world by 
Anumana ( inference ), he will have to accept a Pramana other 
than Pratyaksa. So the view of Charvaka that there is only one 
Pramana viz. Pratyaksa, becomes vitiated by Sahkhyabhasa. 

Again, some like the Buddhists accept Tarka to be a sepa- 
rate Pramana to establish Vyapti. The fallacy will be similar as 
shown in the acceptance of ‘inference’ by the Charvakas for Tarka 
wiU increase the number of Pramanas as accepted by these philo- 
sophers. It cannot be said that though Tarka is accepted, it is 
not accepted as Pramana. To hold such a view will lead to the 
failure of establishing Vyapti for if Tarka be not accepted as 
Pramana, Vyapti will not be established by it. That which is not 
a Pramana cannot establish an object. So if we accept establish- 
ment of Vyapti by Tarka, we must accept Tarka to be a 

Pramana. 

• 

There . is a further reason for accepting Tarka etc. as 
Pramanas. Where illuminations are different, Pramanas must 
also be different. In Pratyaksa, Tarka etc. the illumination is not 
the same. So these must be treated as different Pramanas. 

Cl. Visayabhasah samanyam vii?eso dvayam va svatantram. 

P— 25 
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rT^T U U 

62. Tatha pratibhasanat karyakaranachcha. 

63. Samarthasya karane sarvadotpattiranapeksatvat. 

qft«JTTftc^q?q%^T II II 

64. Parapeksane parinamitvamanyatha tadabhavat. 

65. SYa 5 ^amasamartliasya akarakatvat purvavat. 

61. Visayabhasa ( fallacy of object ) ( happens ) whei-e 
Samaiiya or Vi^esa or both of them ( are ) separately ( accepted ). 

62. As it appears like the same, and as it does not do any 

work. 

63. Accepting it to be Samartha ( effective ) will lead to 
creation ( of result ) at all times, being independant. 

64. On accepting dependency on other (causes), the quality 
of being modified will have to be accepted as otherwise, this does 
not exist. 

65. Because, that which is ineffective in itself cannot cause 
anything as the former. 

Commentary 

Fallacy of Visaya ( object ) arises when we say that the 
object of Pramana is only Saraanya or only Visesa or that 
Samanya and Vii^esa are separate objects of Pramana. In objects 
only Samanya etc. are not seen and only Samanya etc. cannot 
produce any result. On accepting that Samanya etc. can effect 
something we are led to two stand-points viz. whether Samanya 
etc. effect anything being Samartha ( effective cause ) or Asamartha 
( non-effective cause ). If we accept that Samanya etc. effect things 
being Samartha, we will be led to the inevitable conclusion that 
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eftects will always arise for no other thing than Samanya etc. will 
be required to produce effects. If we maintain that Samanya etc. 
require other accessories, we must maintain that it consists of 
modification. Whenever we accept accessory causes for production 
of an effect, the conclusion is inevitable that modification will occur. 
To accept the second view viz. that Samanya etc. produce effect 
being Asamartha will not be proper. A cause which is Asamartha 
cannot produce anything either before or after combination with 
accessory causes. So Samanya etc. if taken as Asamartha will 
not be able to produce any result. 

^ II II 

6G. Phalabhasam pramanadabhinnam bhinnameva va. 

|| || 

67. Abhede tadvyavaharanupapatteh. 

II jj 

68. Vyavrittyapi na tatkalpana phalantaradv 3 ^avrittya- 
phalatvaprasangat . 

69 . Pramanadvyavrittyevapramanatvasya. 

II <30 (| 

70. Tasmadvastavo’bhedah. 

71. Bhede tvatmantaravattadannpapatteb. 

II II 

7 2 . Sa mavaye’tiprasangah. 

66. Phalabhlisa ( fallacy of result ) is cither separate or 
not separate from Pramana. 
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67. If we accept inseparableness, its ( separate ) use cannot 
happen. 

68. Its imagination by its opposite cannot ( be accepted ) 
for ( we ) shall have to assume ( then ) non-result by its opposite 
( e. g. ) another result. 

69. Just as Apramana is derived from Pramana by holding 
the opposite. 

70. So, really there is no difference. 

71. ( If ) difference ( be accepted ), it will not be derived as 
in the case of another soul. 

72. There will be Atiprasahga ( if we urge ) Samavaya. 

Commentary 

Phalabhasa ( fallacy of the result of Pramana ) is either 
separate from Pramana or inseparable from it. . If we accept that 
the result is always inseparable from Pramana, we cannot say as 
usual that this is the Pramana and this is the result. If it is 
mentioned as is done by the Buddhists, that the result will be 
understood by absence of non-result, it will not be correct. For 
non-result can then m a similar manner be understood by result of 
a like nature jiist as the Buddhists agi’ee to Apramana by absence 
of Pramana of a like nature. If non-result is taken to be imagined 
in all cases, there will be nothing as result in this world. So it 
must be accepted that there is a real difference between Pramana 
and its result. But it cannot be said that the difference is 
absolute. For in that case there will be the following difficulty. 
The result of Pramana in a loeing other than- myself is separate 
from me. If the difference of Pramana and its result is taken as 
absolute the result of Pramana of my own soul will also be different 
from me. It will therefore become impossible to say “this result 
is the result of my Pramana”. If you urge that though Pramana 
and its result are separate, still according to the relation-ship of 
Samavaya ( co-inherence ), wherever there will be Pramana in a 
soul, there will also be the result by relationship of co-inherence. 
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we will reply that there will be the fault of Atiprasahga viz. as 
Samava 3 >’a has been accepted as Nitya ( eternal ) and Vyapata 
( pervasive ), all souls will have the quality of equal co-inherence, 
and it cannot be that in a particular soul Pramana and the result 
will exist in relationship of Sainavaya. 

73. Pramanatadabhasau dustatayodbhavitau parihritapaii- 
hritadosaii vadinah sadhanatadabhasau prativadino dusanabhusane 
cha. 

73. Pramana and its Abhasa being shown as faulty and 
being made free from or connected with fault will be Sadhana or 
its Abhasa in case of the Vadi and Dusana ( fault ) or Bhusana 
( adornment ) respectively of Prativadi ( opponent ). 

Commcnlary 

In a discussion between two persons, one uses Pramana first. 
He is called the Vadi. Plis opponent is known as Prativadi. 
When the Vadi uses a Pramana his Prativadi may say that this 
is faulty. If the Vadi can show that the fault urged is really non- 
existent, he wins in the argument and the Pramana becomes 
Sadhana in case of the Vadi and Dusana in case of the Prativadi. 
If again, at the outset the Vadi uses Sadhanabhasa and the Prati- 
vadi points out the fault which the Vadi fails to refute, then this 
Sadhanabhasa becomes Dusana to the Vadi and Bhusana to the 
Prativadi. 

Hemachandra defines Dusana as the words by which faults 
like Asiddha, Viruddha etc. are shown in propositionsh There 
can also be Dusanabhasa viz. an apparent Dusana though really 
it can be proved to be non-existent”. Vada is la 3 dng down of a 

1. U” Prainana-mimainsa, II. 1. 28. 

2. n” 

Pramana-mimainsa 11. 1. 29. 
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proposition and its faults in the presence of members of a council 
and others to prove the real things AVhen the Vadi lays down 
a proposition, the Prativadi finds out its fault. Again when the 
Prativadi lays down anything, the Vadi finds out its fault. The 
utterances of the Vadi and Prativadi in this manner are vada~. 

7-1. Sambhavadanyadvicharaniyam, 

74. Other ( varieties ) which exist, are to be understood by 
reasoning ( from other works )• 

Commentary 

In Pariksamukhaiu, Pramana only is deseiibed in detail. 
Bnt it has been laid down that Pramana as well as Naya are 
means of instruction ( Tattvartha Sutra I. 6 ) by 
which right faith is established. In this aphorism it is mentioned 
that Nayas are not described in detail in this work but may be 
learnt from other works^. 


1. ll” 

Pramana-mimamsa II. 1. 30. 

to Pramana-mimamsa. II. 1. 30. Hemachandra says that Vadi, 
Prativadi, Sabhapati ( the president or umpire ) and members of 
the Council — these four are limbs of a discussion. The members 
of the Council must be impartial, learned, efficient in discussions 
and capable of balancing the arguments like a scale 

U” 

l” Pram eya-ratnam ala. 
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Nayas are mainly divided into two classes : (i) Dravyar- 

tliika Naya and (ii) Paiyayarthika Naya. Dravyarthika Naya 
is subdivided into (a,) Naigama (b) Sangralia and (c) Yyavabara 
and Paryayartliika Naya is subdivided into (a) Piju-sutra 
(b) Sabda (c) Saniabhirudba and (d) Evambhuta'. 

Siddhasena mentions ; “Since things have many characters 
( that is, may be conceived from many points of view ) they are 
the objects of all-sided knowledge ( omniscience ) ; but a thing 
conceived from one particular point of view is the object of Naya 
( or one-sided knowledge 

“Objects whether intrinsic or extrinsic, possess many different 
characteristics, and may l3e taken from different stand-points. 
They are understood in their entire character by omniscience alone, 
while to take them from a certain stand-point is the scope of Naya 
( the one sided method of comprehension 

To be more clear, All that exists is capable of being known 
and as such is an object of knowledge and each substance is pos- 
sessed of innumerable attributes. We sometimes take a partial view 
of reality and sometimes we apprehend the whole reality. The 
former view is known as the Naya or the theoiy of stand-points, 
whereas the latter is called the Pramana or complete comprehen- 
sion‘s', 

A Naya deals with only the particular aspect in view of the 
speaker but it does not deny the existence of the remaining attri- 

1. It i m 

Prameya-ratnainala. 

2. ^ I 

11” Nyayavatara 29. 

3. Ibid. Note to the above by Dr. S. C. Vidj^abhusana. 

4. l” Quotation 
in Tattvartharaj avarttika. 
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butes. When we speak of the colour of gold, we make no mention 
of its weight, touch, taste, smell and other attributes but our state- 
ment does not mean that gold is devoid of all the other attributes 
besides colour. When speaking from a limited point of view, Jain 
scholars prefix the word S3mt to every such predication to signify 
that the object is of a particular t3'pe from a particular stand point 
but it is not so from other points of view. 'Syat’ suggests the 
existence of other attributes but does not give primary importance 
to them. This is the differentiating point which helps in accurac}’^ 
of expression by a scholar of the Jain school of thought. One 
school of philosophy might sa3' that all that exists is momentary 
and another school might sa3’^ that reality is permanent. Jainism 
reconciles both these secmingl3^ contradictory statements b3’' pointing 
out that the first view is true from the stand point of modifications 
only which are subject to change every moment and the second 
view is also correct from the standpoint of elements of which the 
thing is composed* One sided s3’’stems of philosophy deny the 
existence of attributes other than what they adopt, whereas tire 
Jain point of view admits their existence though these are not • 
described being not of primary importance* This Nayavada or 
Syadvada system is the distinctive feature of Jain philosophy and 
logic^. 

The Nayas have broadly been classified as Dravyarthika i* e. 
statements which refer only to the general attributes of a substance 
and not to the modifications which the substance is constantly 
undergoing and ( 2 ) Paryayarthika i. e. statements which refer to 
the constantly changing conditions of a substance. 

The Na3ms are further classified into (l) Artha-naya and 
( 2 ) Sabda-naya. The former deals with the objects and the latter 


1 . A detailed description of Na3’-as and Saptabhangi (seven 
modes of predication) has been given in Pages LIT — ^LXXXV of 
the Introduction to Panchastika3m-samayasilra Yol, III of The 
Sacred Books of the Jainas, 
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laj^s emphasis on the words and their grammatical signi- 
ficance. 

The Nayas have again been classified as (1) Naigama, (2) 
Sangraha, (3) Vyavahara, (4) Riju-sutra, (5) Sabda, (6) Samahhi- 
rudha and (7) Evambhuta. The first three are subdivisions of 
Dravyarthika because thej'- deal with objects and the last four are 
the same of Paryaj’^arthika Naya because they are concerned with 
the modifications of substances. 

I. Naigama ( Not literal or figurative ). When we speak 
of a past or future event as a present one, we have an illustration 
of this Naya. It is of thi’ee kinds relating to past, present and 
future. If we say on the Diwali day “Lord IMahavira attained 
liberation to-day” we mean that this day is the anniversary day of 
the past event. Again, we see a man booking his passage and on 
our query, he says ‘T am going to England.” This is a figurative 
way of speaking about a present event. Further, when we see a 
man makmg a fire and on our questioning him, he says ‘T am 
cooking”, he really speaks of a future event for which he is making 
only a preparation. 

n. Samgraha ( common or general ). When we use a 
word denoting a class to mean the whole, we have an example of 
this Naya. By using the word Dravj’^a we take the six kinds of 
Dravyas, taking only the general attributes of Dravya ( substance ) 
and not considering the distinguishing features. 

III. Vyavahara ( distributive ). When we divide or sepa- 
rate a general term into its classes, orders, kinds or species, we have 
an example of this Naya. For example when we speak of Dravj’^a 
( substance ) implying its six subdivisions soul, matter, space, time, 
media of motion and rest, we have an example of this Naya. 

By Sangraha Naya the generic properties alone are taken 
into consideration without anj’- cognizance of the particular proper- 
ties and by Vyavahara Naya the particular properties alone are 
considered. 

P—26 
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IV. Riju-sutra ( the straight expression ). This Naya takes 
into account of (1) the actual condition at a particular moment and 
(2) the actual condition for a long time. The first variety is called 
Suksma (' fine ) and the second Sthula ( gross ). A. soul with a 
momentaiy good thought is an example of the former while a man 
with a human condition for a life time is an example of the 
latter. 

By this Nay a a thing as it exists at present is considered 
without any reference to the past or future. The followers of this 
Naya say that it is useless to ponder over things as they were in 
the past or will become in the future. All practical purposes are 
served by the thing itself as it exists at the present moment. 

V. Sabda ( descriptive ). This Naya includes grammatical 
correctness and propriety of expression. From this point of view 
we can use the present for the past tense, plural for the singular 
number, faminine for the masculine gender etc. An example of 
the first is when we speak “In 1066 A. D. we see the Normans 
attack the Anglo-Saxons”. The second is illustrated by the use 
of “you” for one man. The third is exemplified by the use of a 
masculine name e. g. Lord Nelson for a vessel which is used in 
feminine gender. 

VI. Samabhirudha ( specific ). This Naya is emplo 5 '^ed 
when we give a word a fixed meaning out of several which it has. 
This is exemplified by the use of the word ‘Nut’ to denote an extra 
smart man or “Dread nought” to denote a particular kind of 
warship. 

Vn. Evambhuta ( active ). When we restrict the name 
to the very activity which is connoted by the name we have an 
example of this Naya e. g. when we call Stratford on Avon by that 
name only so long as the town stands on the banks of the river 
Avon^. 

1. JWT: I” Tattvar- 

thadhigama Sutra I. 3B. See The Sacred Books of the Jainas 
Vol. II. P, 45, 
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Amongst these Nayas, the range of each becomes more and 
more fine according to their position in the list as mentioned 
above^. 


These Nayas deal "with the various aspects of reality from 
their particular angles of vision, but they do not predicate the non- 
existence of other points of views. When one point of -sdew be- 
comes primary, the others become of secondary importance- It is 
incorrect to suppose that only a particular Naya is correct and 
others are erroneous. As a matter of fact all these stand points 
are equally true and valid and lead to correct knowledge, provided 
that they do not deny the existence of the other points of view, for 


^T?iRT 1” Sarvartha-siddhih. 


The definition of Nayas with Nayabhasas is thus given in 
Prameya-ratna-mala : 

1 l ^s?^: i 

I I ^:^^nTRT: i ^- 

f^TTRT l 

I i qqfq- 

sqq^KiW«i^l*tW: I ^ 

1 1” Prameya-ratnamala. 

1. qqr '3^^=q?;-^*qfqqqecil^q] qsq:, I 

^t: l” 

Tattvartha-raja-varttika , 
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one will be wholly untrue without the existence of others. In other 
wordsj the valid Nayas are inter-dependent and when they become 
independent, the result is that their very nature is annihilated. For 
example, the inter-dependence of cotton threads is possessed of the 
potentiality of vrarding off cold and providing comfort to the body, 
but if each of these threads become mdependent of others, these 
will not be able to serve the aforesaid purpose. This pinciple is 
applied to the doctrine of j!Sra 5 ms. Acharya Amritachandra Suii 
has mentioned that as a milk-maid draws part of the rope of the 
churning rod by one handioo-sening the other part to get butter 
out of curd, so the Jain doctrine of Na}^ gives prominence to a 
particular attribute leaving aside the other views and by this means 
churns the nectar of rcalit}^ ( Tattva )^. 

The harmonious combination of these co-ordinating Nayas 
paves the way to right faith ( Samyog-darsana )®. 

This aphoiism of Pariksamukham has been given an alter- 
native explanation by Anantavirya. He says that besides being 
explained as above, we may take this aphorism to mean “Vada- 
laksmana or Patra-laksmana which ai’e mentioned elsewhere should 
be noted here”®. 

Vada has been defined as words which establish their im- 
port'*. Patra is defined as a sentence the limbs of which are well- 
known and which establish the import which it desires to convey 


^ jM 11” 

Purusartha-siddh)mpajm, Verse 225. 

2. l” 

Tattvartha-raj a-varttika. 

3. “3r<iRT 

52®^ l” Pramejm-ratna-mala. 

4. 1” Ibid, 
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and which consists of correct and unambiguous words having a deep 
significance^. 

According to this interpretation the Aphorism will mean that 
Vada and Patra have not been described in this work, but these 
should be studied from other works where the same have been 
treated in detail. 

tiTsssfr sqstm » 

Pariksamukhamadarsam heyopade 5 mtattva 5 mh. 

Sahvide madri^o valah pariksadaksavad vyadham. 

I, having little knowledge ( like a child ) have written as one 
who is conversant with Parlksa, ( this work ) Pariksamukham 
( resembling ) a mirror for understanding of realities to be accepted 
or discarded. 

Commentary 

The author Manikyanandl in this concluding verse *of his 
work shows humility by describing himself as a child having little 
knowledge. This work is compared to a mirror. As good or bad 
looks of a person adorned with ornaments are seen in a mirror so 
things to be accepted or discarded will be determined b}’’ this worlc 
by means of Pramana”. As a man conversant with Pariksil’* 


ii” Ibid. 

i” 


3. Pariksa is a full discussion used in finding out the 
strength and weakness of various arguments which are opposed to 
one another. Tari’ means ‘full’ and ‘Iksannm’ means discussion of 
of subjects. Vide : 
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completes the work undertaken by him, so the author also has 
completed this book^. 


End of Samuddesa VI. 


Finis. 


?n^i qrt mm ^ 3T2if?iTf?iT% 

l” Nj^ayamani-dipika. 

J . “W ^qK^:i5Tm l” 

Pram eya-ratna-m fil a. 
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II ?rrfT^Tf^qi?TTf — 

m ^ II 

f^?T^ rTRqqq;— ff[4 ^qTRTR^H^m'r^TqT'^^T^rq^ 

^^3 ^TqT^g^qMT%^ mm, ^^TiRt tRqTin?l4 toY ^J 1 ?T 
msR^q^j 5rfqsif^qf%3T^fRi; I ^Tf^ m- 

II n II 

ft qmifq qqt^a i m it qfqq^q^q-w^qw- 
^^rqf ^'Ttr5?rvqr^^^pfr ^ q^?r if^ ii ^ jn^qrR^^qf^- 
jjm q qR^qT^^^rqf mm qrqmscqq^^qT ^qr^r, irr^iRt- 
^qr’^wfqqq^q ii ^rqqr qrqrqqg- 

tqtf qR qq i fqT%sq^R?iiqqq=^qTfl[ftr5qqq^q^ i fqqqqf^- 
R§?T%5{qr^ qqr%^qrw qr ^qq^rq ^r^qmqrqqirqqfqr ^T%Rqq: 
q^qtfq R^rqq li q^qrfr fq^rrqqq^qrTf^^qrRWFqq^rsqq- 
qRqqT%^q;i qrqrqq^qq^q^^qrqTqRiii 
TqT%i#q q:Ri%q qi gqrRrqqqi^: ii qRqqrqrqq \m- qq 
qRRq 1 fqq^t qrqq^ qjqqfqi^ Ji ^Rqq^qmt- 



m'm ft i ^^\- 

5Tft»?xf^4 ^2rTSS^t^g<TjH^ftsft ;t 

1 T%^ ^ II 

^Tft ft^^T’TRft^ftr^d ^^f\W??T- 

II ^ qAT^^ftr- 

ft^sqi^T^sft i qRftgjftfft^r'T 3 

11 1 ^ft 

^Ct^- 

f ft 1 1 

^JTm ^T^^nwiTT^ ^T ^'r^ft, sn^^r- 

II ^ I^^TSTT??msc?rf^f ft|Fr^^T^5UTftftf^% 

II ^R ^ ftq^^^ift 11 

II ^^Tft — ^ ^TSRTRT^f^’Eft^Wr 

^^?ir^ftft II ^ 1 ^— ^- 

^r g^RRsftrftRft^^ ^ sftrftl^irT- 

^rTHsr^srxq-^rftsf^fT^ II m ^i^r^gWRRsftrft- 

I ^fe^Tftg^^JRT^T'T^T^rRmftft^C^q^s^: \\ 

m ^5(5^ 5^51: ^ft 

i¥fi%h |ft m\^\ II d'TJ ^ft 

gw; ^ ^nRtlsft 

iTftrft^^^!rR ^^rr^irRTft^^qrg^TR^- 




11 T%-3 ^ 1 Jff^^fUTT#?!! 

II Hff ^T'TF^iiTJT^Tr^ 

?IfT^rfT^li ?r5!lT5JTr^srq T%^'TT%fJTr5r5IR?TSTT?TT^i^W- 
l3RT% ^ 1 II ^ ff w 

I WR =^TSTTm^J^scqsf 

I ^ If ^^URTJi^TSRtT^iTTsrT^ mm- 

5WT RT^ I 1 ^'t- 

ssTT^TR^Ht^ siT?I[5R^qf^ %Rcrr ^mJIl%%'l: I I 

w?rT sT^JTRtftsf'i ^^rrf^-srrm^ r^^^r^utr 

RirT?TR^=^^ 5ISTRR^^^; II rTSTT 

suTTOTR^i^ ii 

f^sR STTm^Ri?T?R 1 1 5iII%- 

^ ^5r;r ^r- 

I ^RRT 

5[R^^RqR^TsrR, W?5^^sntR5*IR^r^K4f^RWRT^^ 
f^snfir^J^RJTRT^fRR II ^Rf%- 

f|^ srrm^RRf^iiTTRws^^R^srRj ’rf^^W’d'it ^r^thr 
SR I ^ ^iT^RRRq^RR^ ^r \ ^ 

3 R^^Tq’??R55R^^T^’TT%^§ii^n%t'rJ I # 

JRRfTTJRT?U^RT^?!^T II STRm'Tf^R^- 

t%^^TRI«T ? I I^R; I ^ff ^ 

?RTRJI^T, STRR^ | ^ ^Ri 1 1 

^?IRT'RTR^ RR^R^I^ f 1 ^TJRRT- 

^^SR ^ ^RRRR; il ^TRit'R^ 



p 

II m 

<ifi^T2^^^i=g| JTW^jr^ ii ? ii 

II II ^ II 

srqtw I ^^5^qiTJTSfiT^ Ij^F tI^^R- 

ft ^;^^TT%5(1^?UT| ^^ST^TT?3J^^^?If^rT%^T 

SF5^fT^^'TT% — 

II ^ 11 

11 ^^ift SRM%^SiqT??I^T%srr- 

^h^^ Iff W flp: I RTW- 

II m si5jt5!t^tr?t i T%T%rT- 

ft5Rm2n%fn%ftRfr^?i^^TRftRrFff{Tft^^r^^ i ^ 

5r|^JF^5Rsft ¥[TqT I ^^ift ^TO^^ft^RWR- 

^^^sft ^r^RcF^ ^<TRcR- 

^F^^q-fsft ^^RRq^TFlt ^r^^srt^T%r-- 
^ft^«TT^?TT^ II mj ^T^ftrfJift 

'^^^TTsft ¥FRTRR^^ft=^Er I ’tin: ^HT?3J?R%Tft- 

^^rft- -T%?FTOqr^5fTRT^^^T?:FnT^TRT^r^?TT^RTsr 



11 ^T R5srC|fT=CRt 

I m^\h hI^t sf^f^??r- 

II 

R^T^frT5r^Tfl=t^T^ 1 

^^>'5'FrRT^ II ^ R s^urr- 

II f%55 w7iT^?ft 5^srr%g^ I ^^\- 

^ sfRFRTRJTr^TilRST I 

I qrf^’r ff '<JiTt 

^ Tn'TT^^r?- 

^RTf^% II ^R flV^ cR 

f%fl4 ^T 2 I 5mf75?^^^TTSRtT^TF;R- 

II 5rsTRF?f- 

R^sfR^T \H ^sr ^ ^^T^rfa ^sf OT 

f^rf^ II ^?TTR^-^T7?TR»?Rt ^R>Rq;^T ^ I 

^T^^R^TRRm \\ ? II T%^ STR# W?U- 

f^lf% ^i SJR’TT^^^ I siR%?Tj I 

RTf RTR^Rsr^^=^ STT^qwf^ ^ ^RTR>^?UT§- 

^cTR^^'RRtR^T^TRR I ^- 

|| JfR^j{RT?RtTh 

R^^Tl^TT — SRp§R^^T?nRRR^?Rf^ R^: I ^fTT^T- 
-rfRT^^j mlRRTR ^RTRf^R 11 ^ || ^rf: 
sfJIRTSRqlf^ | ^'tsfqf r p^^T I . 

RR^^ITRT: ^RT^U^RT: ^^RT^ l| R R RRr T%^5[T^- 
RTRRP I ^RRfn'^f^’f'Tr'TR: II 5IRr§^RRrlR f^^RRF- 
^TRR; ^P^strirr r rrtR RTR^f^IrTr^- 



^qfqq^rq^T^4 ^q^^scqqf^gf^f^ H t%^ ^.JJ^^qiqTq^SfqT- 
^qiqrsft i ^qr sqiq^fqqqrqi^w q|tqTqTqTqTf^T% ii 
qq %i qi’sq^^— - qqiqTq;, ^gqRqTqrqqFqqT^qq- 

&q q^q^^qrq^q^qqqi firq^qifqqq 

ftqsqqif^ T% qf^-qqr li qqi q^qf^iifrqqft Hrqqrwrrw 
fqq^q^q I q^qrf^ q^qqrr^qRqr^q^qqkr^ li 
qftf^ R^qrmqf^f^ irrqiq^q 1 q qi^i fqfq’q qR- 

ftlTRRq qq qf^q^rqR qqrwTR^gq^qiql i qqj qiq qq 
qqTqrq??qTTqqRTqT% qqcqqt^qqq i qq: ^qTqjqRqrT^qf q^fq- 
irrqftqqRiq^q qfipqrqqRi^ li «iqT=qn'qqqq^qq:s^sq f| qR- 
f^rirrf^qqi i q q q?^q^$qm^*q (qq)-^qRTq?5qT^qq^qTr3; i 
qifq sRqf qj qR qqqRfqqqqf^RT^ 1 1 qqc^i^^--^ ^qr^qf f^q- 

q?q?i;irrq qiRTf^^^ I sfq^q^iq^qjqqqr fqq^qqrqqrqqT^il q q 

qqR^qq^5^qqr^qquq^q:^qqftq T%%qf^qqtqT^ ll qqq^qcqq- 
sR^qqRqqr^ qrqq'rt 5d5q%qrqT%qq^qqTr%qT^jqT%fq?qrf^- 
qi^T%qq^qq q q,qTq^fq^RsqTcqq:^qTT%qq^qiq; 1 1 qifq ^qrw^^qr- 
q^qj^qRrrqqqrq^^qn'q; 11 m q^q^R^q^qrqf^qmF^qqq ^^- 
f^iifR qqq^frRs^qq qRqqqqf% q qqrqjTRR'^fRqT: i qtscqfcr- 
qT%qr ^q i ^qf^qqiRs^qq qqqqiqRRs^q^q qf qjTRqrqqqqqr- 
qsf»t T%qTR^qqT%qqqjTT%^qrq'rqr5[ i fqqqRq^ qr^qqr^^qfq- 
qjTq^sqRqMqj^sqfqT^siqTqjT q^qrf^qtq^iqT^qq qf^qrq^qjq ii 
qTR^gq^q^Tf^q5qq^r%I?s^qqqj^Erf^qq | qw>^>qTtq II r% 2 qr- 
?sq^q;T^Tf^q5?Tq^rqqRqq^qis;frrqf^fq qi^q ? f 
ft ^qqqRRqqiqqrfqqjrftftqiq^wqT^r^qq'r fqi^sirrq’t^qiq- 
ftft 11 qR^nftq^f qqft qfj qrft^qgqq^q^ ffq q^^ q qR 
RiqRftqf^^qift^^qq^qq ftqqTR^qfqjqqqrrT'^qrqR i 
qqr^f^— qqrsRftqiq’r €Sj q ^qrqRiqqfqi^ i ^^^qr- 
ftfsl Rrq^^ qtqffqq f ft 1) HI q-TR qiftqjR 



T%^r«=cT^^=^rq-rtw¥rT- 

^T%?rlm 1 ^ i 

5:iTT5iT^^r??^W^ ii ^ 

^I^STT'T^r^ STT I 

tif ^m^x 1 s??^r ^\ ^p ^ 

II HqM^i^TTq!aT%'^^^^5rT4 

II I ^r:^Hr5?n^n5??W^r«T^«TRw 

1) ^ f| i 

II sTf?TT5^TT^?f s^[T'&m%'i^rT%?r^^a- 

I ^^ThI Tf srf%i75fTqT?fpR?rT^frR?JT^?^f^ I ^?T- 

^l^^^ HT^RT^nr^T. -mi^x w 

a'TT ?Tfl^H5^?tHT?^^T?^?TTS?F^STrpr5iTT^^t^5T 5^IT?:??n%7^- 
I TO?T?TTS?TV5qq;iT^ 1 ^^WjB^f^T%^5qT^ ^T^- 

5F?TT?irT-?R I 

srr I ^ 

f%^cFfqf'T^^?T ii fi:^r^'T%si^ t%^57- 

^;sr I siqF!T^{?^«FT ^ftT ? A 

jmnin?cR?Fp?^F^, si?{rag^5?inT^kr^ ii 3^# 3 ?r ^Trfls?- 

II ^Tf s^iTf^|rT^^^|SIT4TT?I^ SHTTOJir- 

^pG7’cftf^%^i^q?I??R^^ Jn^TT^TTiF^r^T^i; I 





ITH ^ mm ^=r 

II SR??^^|5TT^T^TfR^5q|r[^7I sq-rfH^r^T^Tl^RC^T- 
’TRcfgr j sf^r5JT[7i?iT5[?^?fRl 

1 5y^rwr-aRq-?n%Rf^mil m 

sFT?iT5:???f^r% ^ I 
srqMt^pRT^ II 

^ t^f^^rv'5^^^T^rfrqTI•l%^5q■: 
TO^irrRR^?iT'^^=§^ II f^^^iRs^^TO^sm^JTTsf^Hferr- 

^qr^sT^ri^^lMT^t ^5rjRr<iRfe^r ^ %\^ 

srf^'TTT^^r^T^ryTRs^T^ H ^^jrHJT^^nRTRcf^Wf 

^n^TO?irH^F^?t4RRrf^f^ I mi^ fr% 

II ^k^\€\ sj?T?IJT?rT??pJ^R T%=^'TT%5?TT^— 

II ^ II 

fT^f^T% 1 siR=^^Rt I T%9[irrqRH^ ^r?ri; i 

^R^=?^Tf^TlT tg: II R^Sr^^RR^^qi SR^^^cfr^ | 

T%5j^irr^iTR^ ^^f m\ I R^Rm, 

^rr ? t|: sR%irTf^t^rT%^ m’Snit srf^^- 

mm^^^ ffw ^ T%%WT m'^>'Tl^ I ^JTIRR 

^ R^^f^gRR^RTRR II 

m t«R siTlfirft^’^55Tf^T^srf^% ^RRRJRq; ) 

R, ^f^?5iT.s^f^^RT^. II ^q%.^x?r^TsrT;^^?sR i 







irVTTf Rqfrf Icrf OTTr^TT^rf ^Tsrrf^l^- 
1 T%q# srR^sjm^rrr^TT^rT^ i 

11 i^\4i ^'7T§5^5r T%^^5f ^r^— 

5ri 11?^ II 

q^T^T% H^c^g; 1 ii 

II ^ i ^rr s?f^gm4 

^’^?TRTf^?if^i t^?Tg; W^^m srw 

^ sjTf — 


Rf5q5rfiR^ft% II K ll 

f I IfPT TR^ffR^^ t 


^fr[=fT?Tj JT^T^R^r^qt ^qqiR: ^4 ^\^q- 

i f%g^^fm^qTRT^?^i^f^xTg; i 
g^: g RfgTT qiR^g g^g i ^ qjRgig^g- 

qgy^Tyg^ 11 iP?ggTgTRT^T%f^3[gqgTgTgT^q^Tgfgf-?gq^wg;, 
^fgf^s^gi^q fq^i^g^q^T^q^rqgRgTgpSigg^g^ ll ggps^g- 
g^g^gqgfTf^gRgiTqgRggT ^gfqggfq qiTf^g[T2[^^^gsg^- 
gmps^g gf^qx^gg; i wf%f??ggrqqRq 'qiwsgqjRgjis- 
'q^TR^^Ig ggtggg^TlgTgT ^ggiiggiR^gpirT 
s^q^qm^g g ggftg^gf?5^gTf%f?5ggRqTR qsf^^RT 
fgqr^T ^m\ gT%qg^T n gg ^qgq^gg2[g?g^f^ gRqrgfR, 
g^g g qr^gg; i gpr ^^if^irig^q^qgqqgR grgg- 
gRqpqig l |f?§^gfrig^qg;qg%g^g %f-?gggqRqTq?ggT gR 



II ?TR^^[qT% ^^- 

^TTmt'^j^qf^gr (1 qqcjr 

5Sl^S[^n%f?§?^qq'qf^iqiTqf^ T% ^ ^R?ll^^=ltin ? ^qS[=qq ^\i- 

m\^\ ^T^5^^qTH3|f Tft^^oqTRTf 1 { 

^ ^ ^^^^x %ir q^mrfR sjqqgff^qr^fTqr- 

s=^n— 

srmfert^ qR^?rcsii=^2ra; n ^ ii 

Rf^^'t f Tlr I l ^} rTqmT^Tc[?q- 

^^TH?^^r^5rT5[oq^qrH!P^sr f 1% sfl^- 

^^?crqoqf^'^q>15f^^l?lWI5(i^ I 

II VD 11 

^TT^'l^sfq 1 ?Trq^fgR^ 1 m^X- 

ix^^i ??5 ftf H?ilr'5JT%cfqsTrVR ^xk^^ 1 

fqqqqf^ I%W^t?TT^ 1 ^^^’T^^T#[^TS[T^f^T%S'?^T^T§^^CqHR?TT^T 
^^Rtfsrf^ T%^^Tt3=^5rT^ ^R|q%mqR^- 

^T%fr^^5[(qjT^Tq^n^?T^ II f?^T5j^mrRi^?Trf — 
^^srqvTqiHl? Rfiqei^ jj c; 1| 

3f5Ti^?qqcqqqq;Tqrq;f^^qj I I w^rq- 

^[TqiRqq'R^qt I ^^wfq ^ix^x ^srw: i mx ^Crq^r- 
?i^?q^qTs^5[Tq:RqTft’ijrsrq ^qqjr^qj'tq, ^^rnrR^qrqRq^i il 

T%qm?5qqrqiT^qf%q^RqqjRrqf^fHqq t^R^rrqRHf msrRqqRf- 
T%qm%qq mxKx^ rqmr^ — 


H f| 

^RifH2reffi4 H a. li 

^srTT% ^ ^ I 

3!T%%^?r¥[^ ’s^er^^T'T^r^ sj^WPifn 1 f| ^m^^ I m^\k^ 

II ^,- 

^'TT% ^r7^^T5sr^^rs¥5qq7?I5^T I nl^^COT ^HT^T- 

qff pc^iq^qnig; I q^HR^qT- 
s[jiTO qq^q^fq^^ II ^qTqrqi^RqTqiirT^ 

^q^qqiqr: ii q ^ q^qr. m^m 

qFqqqqrqqmRqq frlf f^qqq; II iqr^r qiT^qr=?srr^qT^=s^qrsq 
ffrf qq • 

sqf^r^R II ? o 11 

^^qjTf^qjT^iij qf^=5^qf^Tf^ qq °qfqqT?: I q ^R^- 

'^qRqR’^teqqfq 5 qR^s^^qr^^T^^ucqfqrq 1 qqrf^ %^r^n[|- 

qiTf^qr sqf^rqRi^ II fqTqmmf^^qqtqqr ^qT^g— 

^wqrfq%qfq^^fq^rfeqfrq^W^^"r- 
^qR,il ?? 11 

^TRqr ^sq^qqq^qrq^qrr, q^qr rqd'r: I 

^ f^^vlf^Tf% ^TM^Rqrq^qynq qq q^qi^^q; I f% fqTtrs I 
^nrT-?qf^?qrqqr^qjRqq; 1 ^f^qd'rq: ^m^^q ^ 
T%5jqq; I q^^ f% qjRqif^fq qfqq-qrqiq %i^ 

q^q: I qqrf^ f% qiTRirfqf^ 
q q: II qqqf^ fq S^f-— 




^vs 


f^^TTH’TRIRi I 

i^4 ST^W^RfJ^f^RT^T^TR^qTT^f^ II 

^m^ ^4t s5^q^if^sffjr5[Tit[^-:fjfiir^?f^>;TT^T5ri?Hr?Tii‘4^iif47- 

%4, ^qTf^f^^cr?fT=^^=^Tf^^?fl^ II 

ft if^j II ^ 


ft^IT^Tft^T^ftrf ^T ^?TOT!Ti I 'if cIR^*TT- 

srr 1 1 ^mtw- 

I H ft RI^Sj%^?n qfT^rcH^l4 I ^ 

ii ?TR?Tf^^ mmt 

II r^5TmiftrrsTqT?TmR^T4f7ir^^’TW- 

I ?r^?^rsTT5fjjT^^r^^^r^TrqT^f4irTr^^ft ^l^r^rfif^^fcr w^- 
oqrm^T^f^ II ftft4t 

l^S^lCnT 3 sqr4t^q,q^J II W^t 

5T?TT^II'T^^Tft^^^^T^¥rT^^^Ti53Rt^ ^T^TT^T I 

^fTmd s?^^^TftsjqT?Tjq^^’5^ sqiqRTftft II m I 

si^^TftsrqOTftTO^^rd'^lR^ft ^5[R^^- 

II ^T^Tft- ^ftR3^i I 

3i=^?Tjqf^q?qq^q I ^^TsqrfrTftf^R #=q4 



1 = 




I RR'TT%5r^g#'Tf^?^^r?iH^>T^: %er^ fk^\%i I ^ 
OT'TTI?! ^5ft?rTfRT?TT§rTRlTR^^q' II 

5I^r?TTsrf^5FW^rsf 

I ^STTsf^?T32’TrR^T?HTf^cir%|^Tr%- 

II ^sf 3?iT%T^T«^TmcT^^jrr?T^^m?ir f^ I ^\^- 
^m^ fT% II 

^^^'T^sr^Rr^^T?5ir^rfT^T?T-^Tf^ciT§irT^srf^m ii ^ 

?I^^^t3[2rTTc[f^m?lft'T^%J II ^ ^R?OTm- 

i ^^^^JTf^sr?WT5!T>TT^ii ^rf^r 

^TO^^Tjrm^j II ^ ^iT%^ w^iTJif^- 

I ^Tft f^'TfT^f^f^^Tf^T^TT^T^ I 

^ I R'Rr^sffTOT- 

q^SR^T»THT^^T^T^ ^T^T^^’Tf^g^q; 1 ^if'T H^sTf^T# 
^rTR^TT^T^ II Tf^T^T’T^: 5^T 

I ^«^T3557srf^TlT il 

II ff 

II ^ mm 

ff ^qq?i^T \fH II 

STl?RrT«T?TRr?TT^M, ^^^TT’l^qT- 

^&?tRSI?p ^RTf^??fr II 3^- 


r%3[ ^^^’Tc[t§ht- 
I 5(?Tts^tITnTT^f^ ^ 

II ?T^TftiT^5t!T^sf^: STT ? I 5T^|- 

^^^feR^sT^rr^Ti I ^ mw^^ ^rs^- 

^"3 1 ^gR^r^JTfw ^rr t^)s q^R^sf^ ^- 

sf^^srrf^Rr i mm f t^R^i'TJT, 

^lirRmRqT^'fq'iT^T'iq’^^^r?^ l ^ 

I srm^^TgRRscqf^?! ^^^^^^^ '5TR|Tr;[^crT^ ii 

q^RRTrq'qR^qrf^^jt sqrqqr: srrs^'r f^^: 
qRRq^ cfT I ^sqrq^: q^T s^rqqi^l qtqqj^qrqr 

^ 3^qrrTlT i m ^qr?^: Rrsft i Rrq«^q 
qrsqRTqf^ I ^mm\ ^gR^T^qlqi qr i qqrT^q^sfq 35q3f%^qT- 
ftfq II T^qrqRRrqqTqtrqiRqRTf^ I q^rvrrqRqrqiqjq- 

T%qR=qrq;^qq^qf qq^f^qqTiqrq^q qprfqj^q m\k 
Rqrqrq^^rqTqq^^qTqTqqqrqr^qrqwTqqTqmT^ ^^qfRqr q^3- 
R^iq ^ qf^qrr^qq; I qr^R qif^qqRrrq ^iTq^s^rqqqr- 
f fq ^ qsjqg; i qqr q qjT^qqfq^T^^qrqrq^iq^rqqf- 

%s?q5rFq3[rqfTq^q^^ q RqfqTRqqurRqqrqqqrqrpq; i qrq- 
^qni qq qj^qf%qqRqT^qT%qqf^qfT^irrqgqqqq qqq^qrqr- 
T-s^q^q qr i Rfeq f| qqtqqqqrsqTf^srq qqf^qqrfq^qqf^rq- 
T%^q>qqqrqqqTqr3qqqrqTqqq;ii?Tqqq^q qi^qrqqiqq'qr 
qqr^ I R^^q qr qqrqriR qqiTcqfqt'^ I ^r^qr qqqrqqrqq- 
f^^qr"^ q 5# rq^qr^qqr^qr^ i qq: r%^ s^qqqn^qfRq- 
dqqr rt^qq; i Rrqwrq^qr^rr?qq^qrqq^qrrl[q^q qqqr^qrqq- 
qrqrsf^ qr^|q qq ii qjqqqn-qqirrq^q qqrqr'^r^^q i qqr r^- 
^qqqR^q qrqqrqrq^q qrlr i ?^qq rq qrqqrq^qqtqrq^ 3 qrsRr 
rlrqrqq^qr'qr'^ i r'^r'lq qiRRr^ qqr% q ^qriqrqpf^ li qi'% 
q fqqrr%qqqq qqrr"^ qrr^qrqq sq^f^rq qf^sqq^^ II qf q 
qrqrnr'^jrqqrqtrq^^qqf^ 3 qpi^qr^qqrf^rqf^q^lq i q qrq 






tRTqT^T^rqT^HT%I^T%I%S^qIST ET^Tfqsrf^m 1 ^ \m\SJ^ ^5[R- 
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